Thesis submitted for the degree of Ph.D. In the University 


of London, 1.947, 


"SOME PHILOSOPHICAL PROBLEMS IN THE BHAGAVATA PURANAN 


siddhesswar Bhattacharya, 


MeA.y Kavya-Tirtha , 
NyavyaeVaisesika-Acaryae 


Ae «, The School of Oriental & 
yo. Fane end, | African Studies, 
1 A907 « ra | | Londone 


ProQuest Number: 10731276 


All rights reserved 


INFORMATION TOALL USERS 
The quality of this reproduction is dependent upon the quality of the copy submitted. 


Inthe unlikely event that the author did not send a complete manuscript 


and there are missing pages, these will be noted. Also, if material had to be removed, 
a note will indicate the deletion. 


ProQuest. 


ProQuest 10731276 


Published by ProQuest LLC (2017). Copyright of the Dissertation is held by the Author. 


All rights reserved. 
This work is protected against unauthorized copying under Title 17, United States Code 
Microform Edition © ProQuest LLC. 


ProQuest LLC. 

789 East Eisenhower Parkway 
P.O. Box 1346 

Ann Arbor, MI 48106 - 1346 


a aes or he ee tg he es weet es Be eee “ft ee 
= a Wd eds ie ar ee Aes a8 a a eee ar a ae on 
as ee i re a tat Se - - Retr ° 2 = —— —v 72 ee ee 7 Py 
2 aan a oa PBs © “ a ? : es . cas ae . vos 
‘ 


‘ Bo Pet x ‘ 4 ky .: see E % 7 4 eae as a : ef A ar VG ; + es ae : - ‘ : on act ee he 
vi ABBR BOR Meth YN. cae ee h as < 


Of the three ‘currents of ‘religious phLosophy, that + have. been, wie din 


stupendous ‘influence over pos “Vedic India, ¢ Saivism, Saktai em and - 


_ Vaisnavism ): Vai snavism is the most. outstanding. of the two. schools Of: 

“. Vaisnavism viz the. ‘PBiicaratra and the. Bhagavatay the latter is: conspicuou: 
"represented in in the: " ‘Srinad-Bhagavata, Purtina. Ta the work: constituting | 
the ‘subject-matter: of. the present thesis.” OE ME ne 
| “The historical. aspect. of, the. work in’ question, such ad) the evolution 
ott the Puréinas” in general. and the “BbRgavata, in, particular, ‘the. evolution 
of Vaisnavism especially ‘Bhagavatism, is: dealt: with in the © “Introduction’ 
~ “AS to its philosophical aspect, the ‘three fundamentals of Bhagavatisn 
ares (1) Bhagavan Sri-krsna is ‘the, ultimate: reality, (2): he is the pivot 
of the ‘doctrine’ Of descents and. (3) devotion is the theans ‘£0: attain him. 
| Aeeordinety, these three have: been dealt with, din details, in the thesis. 
‘i . The . treatment of the. subject Is mainly expository. and is based upon, | 
the original: text and ‘the well-known commentator ‘Srighara Svami. The i. 

_ teantnge of terms, ea ‘expressions in Sanskrit Passages. have been” considers 

“sy particular viewpoints. ; ht | | 

; cae The work has. 80 far been thought, to ‘be. a corigloneration of. diverse 
aystens: of. philosophical. and. religious thoughts. ‘The: readers’ ‘of ‘the 

| BiBgavata Purana have often missed to: find in the text a consistent 

“philosophical: outlook; and various interpretations have thus. ‘been adduced 
mainly. in regard to. isolated episodes: and in. disregard of. the. poem as a ur 
The, present, thesis is. “intended to ‘be the first attempt | to. give ‘the. ° 

4 Interpretation in ‘the: latter: views - 4 | : 

The main contribution is. (1). the assertion of the: fourth grade of 
reality, over and. above ‘the ‘first, grade of reality, as "expounded by’ Sahkare 
and. the second and the third, grades: of reality of later Veisnaviom 5. 

= Cy devotion, (bigavate: dharma). as a compromise. of: knowledge -iina) | 


| devotion: (ohaicti) and ‘detachment. (vairgya) standing upon. ‘the . common - 


“platform of, actionlessness. (nai gkarmya) « Th the’ Bhgavata, ‘the ult of 


“devotion. seems. to have ‘been: wedded to absolute ‘monisme 
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PREFACE. 


The Purana is a popular encyclopaedia of ancient 


‘and mediaeval Hinduism, religious, social and political. 


Enriched by the traditional mythology, cosmology, theology 
and philosophy of the Vedas, the Puranas are next to the 
Vedas in importance. During the course of their evolution 
which took several centuries, the Puranas, unlike the 
Soneasetive Vadad: have thrown open their gates to all, 
irrespective of caste and creed, and so they became tebe 

the Bible of the common people. This popularity can be 
envisaged by the huge bulk which Purana literature, consistin 
of nearly a hundred works, attained. All the Puranas, taken 


together, are traditionally said to have 400,000 stanzas ——— | 


respectable library themselves. It is no wonder then, that 


the Puranas have acquired a special sanctity which belongs. to 
the Vedas. They are also rich mines of information on ancie: 
Indian subjects, though they are prinara ty welnieus Literatu 
relating to the whole of India. | 

Among the Puranas, pepreacneede a very important 
category of Indian literature, the eighteen Maha—puranas ocou 
the most exalted place. ‘The by Tmad Bhagavata is the most 
famous of the eighteen. It is a work of great celebrity whi 
Wields a direct and powerful. influence. Being an inspired 


work, it roused interest in a profound Western scholar — 


a & 


Burnout —- who introduced this great Purana .to Europe as earl, 
as 1840. Burnouf, and, after him, his two disciples, Besnau: 
and Roussel completed the French translation of the whole worl 
in 1898, It was the first of the Puranas to be edited in 
EUro pe « Burnout was attracted by "tits crude simplicity and 
grandeur of the style of the Vedas, heroic nobleness of martia. 
epos and great richness of modern poetry". To him, "it is a 
brilliant fruit of imagination fertilised by long culture of 
centuries and incessantly inspired by a receptacle of a 
vigourous and gigantic nature. 

Burnouf and his diselples were concerned with a 
palatable translation of the work. But, in spite of some 
controversy, the Bhaégavata Purana, in the author's opinion, 
is a philosophical work, rather than anything else. Work 
has been done on the Bhagavata, both before and after Burnouf 
bearing cose various aspects. Sir S. Radhakrisnan, 
Prof. SNe Dasgupta and others have touched upon its philosopl 
The Blagavata is a colossal work consisting of more than 
Rourhoon: thonsnd stanzas. TO atteak its philosophy, in all 


its details, is not intended here. The author proposes to 


“deal with ‘some! of its philosophical problems, by marshal lin; 


the heterogenous materials, seattered over the whole work, 


into a consistent. system.- 
In conelusion, the author feels highly grateful to 
Dr. A.V. Kunst M.A. Ph.D. for the wise guidance and invaluabl: 


suggestions that he has kindly offered in shaping the body an 


ai 


the introduction of this thesis. But for his indefatigable 
labour on it, the thesis could not have attained its present 
form. The author expresses his heart-felt thanks for this 


kindness. 
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INTRODUCTION 


. Introduction.. 


Evolution of thé Purana Literature. 

(A) Purarias —— the fruits ‘of ‘evolution. 

Wilson observes that "the Puranas are works of 
evidently different stages and hive been compiled under differe: 
circumstances", Indeed, the Puranas, in order to attain the 
status of the encyclopaedia of Hindu life, had to undergo 
@onseans changes, in response to the varying circumstances of 
national life. The different stages of the evolution of the 
Puranas may be broadly. traced ag follows :— 

(B) Purana ds myths and legends. 
| A‘puradna, in its most primitive sense, meant "mytho- 
Logical and legendary lore", Even to this day, the Puranas 
are connected with traditional stories. In the sense of 
ancient legends, purana may have preceded even the Vedas. Eve 
in the Rg.Veda, we find ancient stories incorporated in the bod 
of the hymns. The Vedas and the Sitshunae even refer to such 
puréna. These myths and legends might have been verbally 
transmitted, from generation to generation; and, they were 
employed to interpret the Vedic passages. The knowledge of 
such purana being thus essential, puréna,as traditional stories 
was then part and parcel of the Vedas, until there came the 


| 5 
final moment of its separation from the Vedas. 


(GC) Purana as 'Books'. 


After the compilation of the Atharva Veda, the Purdna 


=, pee 


became a distinct type of Literature. Mazumdar thinks that 
the Purana i.e. the stock of. traditional stories which were so 
Long an integral part of the Vedas, obtained the shape of 
‘anukramanis' attached ee ee ee Pargiter, on the 
other hand, contends, on the evidence of some Puranas and the 
Apastamba—Dharma—Siitra, that as early as 900 B.C. there wag one 
original Purana which, during the course of its transmission, 
evolved into multifarious "Books? The grounds, for this 
contention of Pargiter, have been challenged ance eae and, 
wine aks as well as sens aes have doubted the doctrine of one 
original Purana. It is really difficult to decide whether the 
traditional stories were embodied in one original Purana or in 
several Puranas, before the time of the Atharva Veda. The 
period of the Atharva Veda is the definite landmark of the 
traditional stories assuming the form of the eee The 
Gautama-Dharma-Sutra and the ues ianve spied Sc presuppose | 
the existence of purana Literature. Hence we can presume that 
before the fourth or fifth century B.C., to which these Dharma 
Sutras are gee a ak the traditional stories had been solidifie 


into particular "Books". 


(D) Purana as "i tihasa—purana'. 
Ags to his theory of one original Purana, Pargiter say 
that "the original Purana dealt with ancient tradition about 
Goda, rsis and Kings, their genealogies and famous ee 


Whether there was one original Purana or not, the earliest 


oe. 


Purana or rather Puranas are found, at least in their earliest 
days, to be closely associated with 'itihaga' fteess The 
original type of Purana has been thus designated as 'itihase-. 
er . This intimate relationship between history (itihdsa) 
and traditional stories (Purana) explains how the original form 
of the Purana (Books) gradually developed into the panca~laksani 
pirana; 
(£) Purana ~- the anda—laksana. 

| ieee see ee hold that the original form of 
the Purana which hag been called 'itihasa—purana', developed 
from the nucleus of ' vemganucarita' i.e. chronology of royal 
dynasties, handed down by bards from remote antiquity. It is 
thus, they say, that the ksatriya tradition which had already 
fallen into a state of ieendenoe: had found out a channel of 
survival. Sarga (creation), prati-sarga (dissolution for 
creation afresh), manvantara (the Manu-periods) and lastly vam 
(genealogy of gods and resis) followed vam Yanucarita i.e. | 
chronology of royal dynasties as its necessary corollaries. 
Farquhar, on the other hand, contends that the Purana, as a 
distinct type of literature, began its career as "Book of 
seine Both these views are but theories, and, with our 
present state of knowledge, we do not feel any certain ground 
for asserting one or the other or a third proposition. What— 
ever might have served ae the nucleus, if any at all, the | 


collection or rather collections of the Purana gradually 


ne 


developed into the paiica—laksana Purana out of heterogenous 
materials called summarily 'itihasa—purana'. 

Of these five elements of paica—laksana Purana, the 
sarga, the prati-esarga and the manvantara have been held to be 
ie eeu the rest gees os Macdonell has traced sarga 
(creation) to the cosmogonic hymns. of the Re. Veda. Wilson, on 
the other hand, has pointed out that the theory of creation, as 
found in the extant Puranas, is a borrow from the early Samkhya 
similar is the case with ee Sarga and prati-sarga me, 
both have been borrowed from the early Samkhya; manvantara 
might have been grafted upon the Purana from the then well- 
established concept of Manu, the law-giver, the alleged author 
of the Manava-Dharma-sutre. 

Of the rest, of the five, viz Vamsa and Vamsanucarita 
Pargiter holds that the ancient tradition was compiled in 900 
BoC. ; further on, historical tradition was added to it by 
800 B.C. ; this historical tradition was supplemented by the 
chronicles of the kings of the Kali age, which have been dragge 
down to the early fourth et The three dynasties tha 
have been drawn upon for this purpose, are of Puru, Kuru and 
Magadha. Rapson has gone further than this and contends that 
even the early chronology is iio tee though some may be 
fanciful, belonging to a still early ee The entire ghain 
of chronology may not be historical; but it has been proved 
beyond doubt that the chronology stated in the Puranas cannot 
be altogether discarded as fanciful. They really ee 


Precious historical fasts, 
| oe 


Ce a. a ae 


(a) Little of dharma “in the panoa—laksana, 


‘Vans Kennedy had remarked "I ednnot discover any 
other object than that of religious instruction, in the ee 
But in the early concept of the 'pahca—laksana! Purana, one 
necessarily discovers any other object than of religious 
inetruction. If there was any dharma it wag only in the sarga. 
‘In faot, the Puranas could not have much of dharma , because 
they were still subordinated to the cause of the Vedas. They 
still served the main purpose of throwing Light upon the 


interpretation of the Vedic episodes. 


(b): Rise of dharma in the paticea-laksana. 

It was. perhaps when the atheistic thoughts, reflected 
even in the earliest Upanisads like the phinaoeyai gained 
ground against the sacrificial doetrines of the Vedas, that the 
Puranas which were so far subservient to the Vedas, had to be | 
employed, as defensive weapons, for the amplification of the 
‘Vedic truths. The Vedas, being very conservative, would not 
allow any change in them. Hence the Puranas were drawn upon 
to aope with the situation. | The theory of Manu that the 
Purana is the interpreter of the Yedae, may thus be understood: 
the Purana had always been employed to interpret the Vedas; as 
episodes, the Purana explained Vedic stories; as the panca— 


laksana, it interpreted Vedic thoughts. 
(¢) @xensition to dass—lekeana Purana. 
When the pahca-laksana Puranas were employed to 


—S— 


interpret the: Vedic truths, they naturally began to grow in 
importance, As the Puranas were meant for challenging the 
atheistic doctrines, they had to import theism, The Ya jurveda. 
marked a departure from the concept of elemental’ (bhautika) 
deity of the Rg .Veda. This is the starting point of a new 
conception of deity, which found its culmination in the Brahma 
Visnu-Mahesvara Triad. All attributes that belonged to the 
supreme deity of the Upanisads became vested in these gods. 
Durga ana $iva joined the galaxy from possibly non—Vedic fold. 
In the struggle for supremacy among these five gods, Visnu and | 
Siva prevailed; and, of the two, Visnu took the lion's ‘share. 
That is why, in the extant Puranas, Vaisnavism is the 
dominating note. The stream of theism, springing forth from 
the Yajur~Veda, percolated into the pafica~laksana Purana, 
through the vulnerable point, sarga. In course of centuries, 
this stream of theism completely overhauled the constitution 
of the panca-laksana Purana. The result was that the paiica- 
laksana Purana beoune an sesenniaes of metaphysics, theology 
and ethics. 

It is primarily due to the evolution of the dharma 
in the panca—laksana Purana, that it was replaced by the concep 
of the daga-laksana Purana; and, since the religion of Krsna- 
Vasudeva seems to have been the first expression of dharma in 
the pafica-laksana Purana, dharma swelled through the channel of 


Vaisnavisn. 


mbm 


the “pahos—laksana . Fuvang . 

The gtream of the pafice-laksana Puréne has laid two 
deposits viz the epics and the extant daga—laksana Puyénas. 
It has been mentioned before that the pafca~laksana Purana was 
existent before the Gautama~Dharma-sttra ive. before 400 or 
500 B.C. Hopkins has asserted. that the oldest portions of the 
‘Mahabharata. cannot be later than 400 50. Hence it is chrono— 
logically possible that the Mahabharata may be the first solid 
representation of the flexible form of the panca—Laksana Purana. 
During the early stage of the religious evolution in the pafica 
laksana Purana, the Ramayana and the Mahabharata were compiled. 
The extant daga-Laksana Puranas represent the. second layer as 
given by the pafica-laksana Purana, The relation between the 
Mahabharata and the extant Puranas may, accordingly, be 
suggested as follows :- | 

(i) The Malabharata in the present form is earlier 
than the present Purénas. Hopkins has shown that the 
Mahabharata. was more or less complete by 200 A.D. © But the 
extant Puranas were overhauled by the time of the Imperial 
Guptas. 

| (44): Both the Mahabharata and the Puranas, being 

works of growth, have influenced. each other while new matters 
have accumulated in each of then, which are not to be found in 
the other. The Puranas have freely imported matters which | 
might have been sometimes foreign: sometimes, they have 


embodied old matters not incorporated in the Mahabharata; 


~~ 


sometimes, again, the Mahabharata has been drawn upon. 

(iii) Still, the kernel of both the Mahabharata and 
the Puranas is derived from the same source viz ‘itihasa—purdana 
which latvYer ai. deemed ‘ches ene of the panca~laksana Purana. 

| (iv) It has been suggested that, of the 'itihdsa~— 
purana’, the Mahabharata represents the ‘itihdasa! (history) - 
side, while the Puranas stand for the purana (legends)—side. 
if this wigwings ete the original motive, it could not be 


continued for long; for, both the present Mahabharata and the 


present Puranas are as much history as legends. 


(F) Purana ~~ the daga—laksane. 

It has been mentioned before that the steady growth 
of the dharma in the pafica~laksana Purana revolutionised the 
goncept of the Purana and consequently the latter was replaced 
by the concept of the daga~Laksana Purana. ‘That dharma was 
the principal reason for this evolution in the Purana literatur 
may be evidenced by the fact that the five other topics, in 
addition to the five topics of the pafica~laksane .Puréna , are al. 
concerned with the dharma. They are sthana (maintenance of 
created beings by God), posana (divine grace to devotees), uti 
(residues of karma), iga-katha (biography of the avataras of 
Bhagavan and that of the devotees) and asraya (supreme reality) 
Obviously these are all related to dharma. Taken together, | 
these additional topics would mean that due to the residues of 


action, the individual soul travels in earthly life; God main— 


tains all, good as well as bad; but his divine grace shines upc 
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the devotees; God and his devotees are born in this world to. 
Liberate the suffering souls. Evidently, this is Vaisnava 
metaphysics and theology; and this explains how the maha 
Puranas are predominantly Vaisnavite. 

The ten topics are enumerated by the ee en 
arid the duesied ce. These ten topics. are to be found more or 
less in all the eighteen maha—Puranas. They are distinguished 
from the upa—Puranas in that while the former are possessed of 
ten topics, the upa—Puranas have dealt with five topics only. 
Therefore, the upa—Puranas are, in a sense, the modern 
representatives of the pafica—laksana Puranas. 

(a) Evolution of the mahé—Puranas. 

The evolution of the mahé-Puranas from the pafca— 
-laksana Purana was not completed in a day. They neither 
evolved simultaneously nor at a single place. They evolved 
under varying circumstances and times. Mazumdar conjectures 
that the order of their Sdumaveeion in the lists, found in 
different Puranas, shows the order of their ec Parpite 
hag opined that among the eighteen maha—Puranas, Brahmanda was 
the first and the Bhagavata was the last, in the chronological 
iaeaen: The other Puranas occupy intermediate aes, 

The evolution of the eighteen maha—Puranas extends 
over centuries. In the Mahabharata, eighteen Puranas have 
been cea to. In the Dpastamba-Dharma-sitra, ee accs one 


of the Puranas viz the Bhavisya Purana has been mentioned. 


& 
Again, sholars have agreed that the final shape of the Puranas 
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excepting the Biavaveta wee given during the period of the 
imperial Perr | 

After them, the Puranas might have obtained accretion 
of new materials which are but of minor importance. Hence the 
Puranas i.e. the dasga—Laksana , may be held to be more or legs 
sompleted by the fourth century A.D., the time of the Imperial 
Guptag. Now, if Apastamba belongs to 400 Bee, then the 
evolution, from paiica—laksana Purana, seutemmenensons with 
Apastanhba, to dase—Laksana Purana took not less than 800 years 
to complete. The daga—laksana Puranas were called simply by 
the name 'Purana', periee the name 'maha~Purana' seems 
to be ag late as 300 aD. 

In the course of eight hundred years, the constitutio: 
of the Puranas was completely ovefshauled. ig Puranas are 
traditionally held to consist of 400,000 stanzas of which the. 
Visnu Purana is said to have 23000 ee But the &xtant 
Visnu Purana, which enjoys the credit of being very little 
Ghanged, contains less than '7000 eee. If this be the case 
with the Visnu Purana which ig held to be very little changed, 
what can be expected of others? Moreover, vaméanucarita which 
according to one view, has been hela to be the nucleus of the 
pafica-lakgana Purana, is found in 5 only, out of the extant 18 
GianeSadene a: . Even in the five Puranas, yamsinucarita is 
Limited to the history of three dynasties ste Lastly, the 
history of later dynasties has been only indrectly introduced 


4 55 56 
in the shape of propheey. fassen and Kirfel have critically 


examined the panca—laksana theory with reference to the extant 
daga~laksana Puranas» 
(G) Further evolution of the Puranas. 

' The Puranas had the acoretion of new materials even 
after the epoch of Imperial Guptas. Tirtha-stories, rites and 
customs, economics, erotics are to name a few. Accordingly, 
HoP.Sagtri has diaviensed the daga—Laksana oe approving 
the definition of the puiane, as given by the Matsya Purana, on 
ithe ground of being more Sere 

(H) The school of the Puranas. 

| The tradition of the Purana literature had been 
continuously kept up py the sates (bards). They not only — 
orally transmitted the Purana Literature, but also steadily 
developed it. Vyasa and suta may or may not be one and the 
game person. Both Vyasa and Romécharsana, the alleged son of 
Vyasa, may refer to a class of soe who constantly championed 
the cause of the Puranas. 7 

Suta literally means a chronicler. residing in 'suta'— 

country, a see Ge Magadha (modern Bihar). A sUta might also | 
be a brahmin, Markandeya or Narada nee examples on this point. 
Suta meaning a particular class is of later origin. The 
distinction between 'suta' as simply meaning chronicles and 
a a-special class, is found in the Artha-gastra of 


Kautilya. The profession of suta was looked down upon, perhaps 


because of Vedic conservatism or-a suta's greed. Thus suta 


might have meant later on a particular clags prohibited from 
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reading the Vedas. But it cannot be denied that Brahmanas 
and Ksatriyas had equally taken up the profession of a suta. 
Of the six seats of Romaharsana, five, at lLeagt, were 
Bréhmanas. Thus the sutags were ssapenaibis for the unbroken 


continuity of the Purana literature. 


Conolus ion. 

Thus in the hand of the sttas, the Purana had severel 
epochs viz (i) legends, (ii) specified Books, (iii) itihdsa— 
puréna, (iv) pafica-laksana Purana and (v) daga—Laksana Purana. 
The sutas also compiled the upa~Puranas. The Purana literature 
hag thus represented the metaphysical, religious and ethical 


life of a nation, in unbroken continuity. 
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SbC?TION it 
| (1). 


The Bhagavata Purana. 


(A) The Fundamental Outlook of the Bhagavata. 
| (a) Religious dthiosphere. 

_ Like the Vayu, the Bhagavata is concerned with 
Naimiearanya, where, against the background of a prolonged 
sacrifice, the whole of the Bhagavata is held to be narrated. 
Sita, the narrator in the Naimisdranya, reproduces, as he says, 
the Bhagavata which was recited by Sura , in reply to the 
question of Pariksit as to what a dying person should ee 
It is thus obvious that the Bhagavata presupposes an atmosphere 
of detachment and shitesopite isolation. — | 

(b) The Bhagavata — the daga-laksana. 

The. religious atmosphere is manifest in the recog— 
nition by the Bhagavata that a Purana consists of ten topics 
instead of five. The Bhagavata has given two lists of these 
ten topics in two different sees where the meaning of 
these topics has been een A comparison of the lists 
shows that the wording in one list does not totally tally with 
that of the other; ana the second list is a compromise between 
the first list and the traditional definition of five topies 
( paficamlakgana) « Again, these two lists taken together, 
incorporate the five topics but with some improvement upon 
their previous concepts. To wit, the prati-sarga, in panca— 


laksana, meant cosmic dissolution (pralaya); but to the 


Ld 
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Bhagavata, prati-sarga includes emancipation (mokga). 

The purpose of the recognition of the ten topics has 
been expressly mentioned by ‘the Bhagavata. It gays that the 
other nine topics serve the purpose of bringing the tenth 
(asraya~tattva) 1.@s supreme reality to a clearer Saseeeuuc ae 
This discloses the philosophic attitude of the Bhagavata. 

(oe) The Bhagavata's indifferent attitude. 

The philosophic indifference of the Bhasavatar to the | 
other values of the nine topics is reflected in its mode of 
their treatment :- | 

(4) It asserts that the sarga and the prati-sarga 

i.e, creation and destruction are described to expose the 
transitoriness of the eee | 

(ii) The geography of the world is told, it says, 
for concentration of the mind. Concentration of the mind upon 
the world which is conceived to be the gross body of God, will 
lead to the visualisation of his subtle a. 

(iii) The genealogy, it claims, is simply to 
inspire knowledge and detachment in the votary. Thus the 
Bhagavata robs genealogy-of its historical value and pushes 
it into fie eieain-SFonysne: 

(iv) The stories, the Bhdgavata only declares, 
are nothing but myths and there is no truth in me This 


explains why the Bhagavata has very freely tackled the stories. 


sometimes, traditional stories are elaborated and given 


aa 


philosophical jdewieor Vien. Ancient stories have been at 
times Pe een order of narration and incidents seed: 
ven old stories have been challenged on the ground of 

soe biidnen tty 

The enthusiasm for philosophical transformation hag 
thus run riot in the Bhagavata, Maybe, some stories are 
creatures of pure myths; it is also admitted that stories, as 
they stand today, are a compound of history and myth. But the 
extreme position of discarding all stories as myths is in direct 
conflict with the modern research that has considered the 
stories not altogether myths. 

(B) Genealog ‘ 

Keeping in mind the philosophical rigour. of the 
Bhagavata it is no wonder that its genealogy, which according 
to one view, is the nucleus of the panca-laksana Purana, would 
ee unsatisfactory. It has made certain changes in genealogy 
which is often confused. In fact, the account is little more 
than a string fitted in with connected words and occasional 
terms of relationship. It may be useful only in determining th 
order of kings. 

(C) Stories. 

As wegevds stories of the Bhagavata, Holtzmann has 
shown the close relationship between the Mahabharata and the 
ee The Bhagavata is primarily based upon the 
Mahabharata. In fact, it is the only Purana that has stated 


the Purana story in the Mahabharata context, It has drawn upor 
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the Mahabharata in general and the Gita in particular. Apart 
from the close affinity of thoughts between the two, the 
Bhagavata hag borrowed many ee nay, many chapters from 

the Gitg. ‘It has been suggested that the Bhagavata knows only 
the vulggte of the Gi be. 

Of the Puranas, the Harivamga and the Visnu Purana 
are Krsnaite works of which the tradition says that the former 
is a Bhaégavata document while the latter is a Pahca—ratra work. 

he 2x/slenec J 
Both the Harivanga and the Visnu Purana presuppose, the whole of 
the Mahabharata. Sports and exploits of Krsna's youth, which 
are merely alluded to in the epic, are told in great details in 
these works. In the Harivamsa, the whole story of Krsna's 
youth is told at much greater length than it has been done in 
the Visnu Purana; and, 'halliga' (amorous sport) is treated as 
involving sexual intercourse. The Bhagavata has made improve— 
ment upon the Harivamga. While it has taken from the Harivamse 
the life of Krsna in Gokula, it has invented gome new stories. 
The episodes of tasting mud (mrd—bhakeena) or fastening of Krsne 
by Yasoaa, his mother, are examples on this point. 

‘Thus the Bhagavata, for its stories, has drawn upon 
the Mahabharata; and, of the Purdnas, upon the, Harivamga and 
the Visnu Purana. 

(D) Speciality of the Bhagavata. 
Thus the Bhagavata was entirely devoted to philosophy 


and religion that characterise the extant maha—Puranas; it has 
freely drawn upon other Puranas for its stories, genealogy ete 
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and is the latest of the extant mahé—Puranas. Perhaps on 
these grounds, the Padma Purana declares the Bhagavata to be 
the quint—essence of all other Bagensss If the last part of 
the 1zth Skandha and the whole of the Ist Skandha are later 
additions as H.?.Sastri bag head then, according to the re- 
dactors who were responsible for those additions in the Bhage— - 
vata, the speciality of the Bhagavata lies in its exclusive 
description of oe It claims that it has given us a unique 
practical baadai ss and has delineated the character of the 
sdprenay. It professes to be the mature fruit of the nen 
It claims to represent the essence of the Puranas, the itihdsa, 
the dharme~sistias and the pe aeeee ae Naturally, it is 
the sun in the galaxy of the purénae —-— the best of at The 
pleasure which it imparts to the reader cannot be found else— 
aren Vopadeva also remarks that the Bhagavata stands for the 
Vedas, the Puranas and the ia pepanunes 

Indeed, the Bhagavata has incorporated fragments from 
the Vedas and the Upanisads. It partakes of the nature of a 
Purana in..so far as it jena wa ee the sarga etc. It is, at the’ 
same time, an excellent piece of ee ce: Passages of the 


89 
Bhagavata remind us frequently of Kalidasa. 


©) Ig the Buageverta ‘the composition of one seins 
Winternitz and Pargiter have agreed that the Bhagavate 
pears the stamp of unified composition. Vaidya hag gone furthe 
and holds that it seems to be the composition of one author. 


But, in spite of the fact that the materials in the Bhagavata 


have peek co-ordinated and systematised, the Bhagavata is a 
Purana of growth and not written down by a single author. 
(a) Interpolation of “three chapters. 

Roy suggests that three chapters viz 1/3-, 6/8/— and 
12/1/— are interpolations and he contends that the chapter 
2/7/~- contains the genuine list of seats a, Hazra& holds this 
chapter saaee aa. Vaidya has expressed the view that 12/1/- 
is arenes | 

At the outset of his benedictory verses, $ridhara 
says that the Bhagavata contains, in all, 332 chapters. But 
in the extant Bhagavata, 335 chapters are to be found. Obvious— 
ly then, 5 chapters had been interpolated into the Bhagavata 
after the time of $ridhara. 

Another three chapters seem to have been added. From 
Hari-lilamrta, a work by Vopadeva, which professes to be the 
index of the Bhagavata, it can be found that the 4th Skandha 
has 29 uate whereas éridhara hag commented on $1 chapters 
therein. Similarly, Hari—lilamrta holds that the 8th skandha 
contains 23 siapee datas according to Syidhara, there are 
- chapters. Vopadeva, the author of Hari-lilamrta,. preceded 
gridhara (1400 A.D.) by a nen So during the course of a 
hundred hi 3 onnnuese were added to the Bhagavata by the 
time of $ridhara. From the tendency of the Bhagavata.to 
pursue and elaborate traditional thoughts, it seems that the 


LOth and the 13th chapters of the 4th Skandha, and the 14th 
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chapter of the 8th Skandha are interpolations. This seuciicacn: 
is arrived at by comparing the table of chapters as found in 
the extant Bhagavata which éridhara has commented upon and 
Hari~lilamrta.— “5 | 

(b) Manifold révision of thé Bhagavata. 

In fact, with a Purana of growth, interpolations are 
put normal; ana, henege the author does not call them inter- 
‘polations. at all... They are part and parcel of the extant 
Bhagavata. 7 

; (i) 1.P.Sastri contends that the Bhagavata was ‘at 
least thrice een Comparing che Bia eeyate with an egg, 
he goes on — "The yolk is the kernel, the white the first 
revision and the shell is the second revision, The ‘inter— 
locution between Suka and Pariksit from ‘the beginning of the 
end Skandha to the first half of the 5th of the 12th Skandha, is 
the real Puranas The introduction in the second half of the 
first Skandha, explaining who guka was, who Pariksit wag and 
how they came together, With the sixth chapter of the 12th 
“Skanaha, shows the second development of the Purana. The first 
halt of the first Skandha and the last half of the 1léth Skandha 
form the third eens 

(ii) The point of three-fold revision is also 
supported by a passage in Heri-Iitéarte which speaks of three 


sets of speakers and listeners of the Bhagavata. 


(iii) The Bhagavata also has set down the traditional 
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transmission ere This shows also that the Bhagavata is 
a Purana of growth. : 
(iv) Burnout also noticed the varying styles of the 
BhBgavata. ‘This also afpaks against its coming from one hard. 
- (ce) A recommendation. - 
A work, like this, should be critically edited in the 
Line Cae ERe out by Sukhonkar in ge down the principles of 
the critical edition of the Mahabharata. Much work has been 
done towards the oritical editions of the Vedas and the 
‘Mahabharata. It is high time that a critical edition of the. 
Bhdgavata should be attempted, on the basis of the manuscripts > 


LOS LO6 
from India and abroad. 


(ad) The extant Bhagavata. 

Though after the latest redaction brought about by 
the Tamil saints of the South, the Bhagavata has very little 
changed, yet the counting of the actual stanzas ag found in the 
Bangavasi edition, discloses the fact that in spite of the 
traditional. view that the Bhagavata consists of 18,000 stanzas © 
and Sridhara's approval thereto, the edition in question | 
actually contains 14079 stanzas only. Where are 5931 stanzas? 

(PF) Evolution of the Bhagavata,. | 

(a) Antiquity of the work. 

The Bhagavata has very little changed after the Alwars 

Henoe it must have lost nearly 4000 stanzas in course of its 


evolution before the Alwars. Winternitz holds that the Bhaga~ 
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vata has used very old materials. Je Meier has dealt with 
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archaism in the Bhagavata. Diksitar has contended that at 


least ten principal Purénas (of Which the Bhagavata is one) 
as characterised by paica-lakgana, found entrance from North 
into the Tmil country and they inspired the Tamil saints with 
their ideas and iaean The Mahabharata contains. list of 18 
ee faking together all these data, the story of the 
“evolution of the Bhagavata may be briefly traced ag follows :-— 

| Like other maha—Puranas , the kernel of the Bhdgavata 
is very old. Though it has constantly changed through cen— 
turies, yet even in the extant Purana, old material and old 
language may still be traced. The Blagavata, along que certai 
other principal Puranas , wag imported from North to South where 
it received the final accretion of emotional devotion cultured 
by the Alwirs for centuries. Though the main bulk of it, 
based upon the Mahabharata and the Visnu Purana and the Hari- 
vamsa , was more or less complete by the time of the Imperial 
Guptas, yet it was the Alwars who gave it a finishing touch. 

| (b) Thé Last phase. 

The Bhagavata-Mahatmya of the Padma Purana substan— 
tlates the story of the evolution of the Bhagavata, as chalked 
out above. 

(i) Story “in ‘the Padma Purana. 

In the’ Padma Purana, it is told, that Bhakti (devotion 

travelled with her two sons, Jjhdna and Vairdégya (knowledge and 


detachment) from South to North, Roaming through many countrie 


me 


she at last reached Vrndavana, her destination, But the moment 
she placed her feet on the soil of Vrndavana, she suddenly grew 
young while her sons fainted away out of fatigue and old age. 
Subsequently, Narada brought them to consciousness and they 
once again gained their youth to the utter delight of Bhakti. 
Narada worked this wonder by reciting the Bhagavata to jnana 
and Vairagya. 

(ii) The story analysed. 
The historical facts, clad in allegory, appear to be | 
as follows: :+ | 

.gnana coupled with vairagya preceded bhakti. I we 
trace the history of sadhan&, we find that the oldest Upanisads 
reveal the path of knowledge. It was Krsna who first gave an 
impetus to bhakti~sadhana which, after his death, began to 
develop by Leaps and bounds. 

In South, bhakti began its career as an intoxicating 
emotion, and for centuries, led a rather secluded life in 
Karnataka, Maharastra and qujrat. In Vrndavana, however, 
bhakti remained all along fresh and invigorating, because it was 
closeassoclated with jana and vairagya. Hence the tide of 
bhakti, in its purely emotional form, became assimilated to ae 
phakt4 of Vrndiivana , sie this was a compromise of the three 
elements i.e. bhakti, jnana and vairdgya. 

The word! punah' (again), in one of the five chapters 


under consideration, indicates that devotion which had its 
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emotional development in the South, travelled formerly from 
North, The Southern Tamil saints developed the emotional 
aspect of devotion through practice and translations of the 
Puranas, which show their conspicuous individuality. The 
Bhagavata bears a definite stamp of their contribution. in its 
final shaping. It was already existent as the phrase 'vartate 
purva eva hi' suggests; and was enriched by the wealth of 

amo bt One) devotion of the Tamil saints. 

The story of the Padma Purana further shows that 
though the Alwaérs are the. main contributors, yet this type of 
bhakti was not confined to their fold. It flooded Karnata, 
Maharagtra and Gujrat. Das einta has shown that other Vaisnava 
saints had preceded the Alwars; Prapannamrta supports this view, 
Farquhar contends that side by side with the Alwars, there was a 
group of saints who practised emotional ance Thus the 
emotional stream of bhakti, fed by several tributaries, at Last 
amalgamated with the bhakti supported by jnana and vairagya in 
the already existent Bhagavata. 

The observation of Redhakrignen, that "in ‘the Bhaga— 
vata,bhakti is a pues emotions whioh thrills the whole frame, 
chokes speech and leads to trance", does not seem to picture 
bhakti in all its bearings. If the statement means that — 
emotionalism is the last word on bhakti in the present Bhagavata 
then, it is opposed to tradition represented in the Padma Purana 
and the Bhagavata., . The only moral that can be drawn from the 


‘story of the Padma Purana is that the bhakti of the Bhagavata is 
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a harmonious combination of emotion, knowledge and detachment. 
At the colophon of each section. the Bhagavata has been called 
'Paramahamsya—Samhita’, which, also, means ‘a work where emot— - 
ion is wedded to knowledge ré-inforced by dgtabiment. | 
Nevertheless, it must be admitted that the final redaction 
at the hands of the Southern saints, was a grand success. But ag 
the great bulk of the work appears bo have been brought into 
existence by the time of the Imperial Guptas when Vaisnavism ross 
to its highest peak, the author pays his tribute to the redactor. 
belonging to the Gupta period, who was really great poet and 


philosopher, 


(II) 
(A) Different views. 
A&A number of views have been put forward by the Eastern 
as well as Western scholars, as to the date of the Bhagavata 


Purana. They are arranged here in chronological order :— 


a . G a 115 
(4) Burnouf, Wilson, Colebrooke and Macdonell—— 13th Cen. 
as 116 
(ii) Bhandarkar — Two centuries before Anandatirtha. 
| ° LLY 
(iii) Vaidya, Winternitz....cssseeeeeee LOth Century. 
| 118 
(iv)  Parquhar--————-—--—_-—--__----_-__ 9th century. 
a 119 
(v) Bl iet——-————-~—--_______ sth or 9th century. 
Sat 120 
(vi) D.S. Sastri--—--—--——~———_-.-_ 825-850 A.D. 
at / 3 Lol 
(vii) Krsnamurti Sarma——--——-—------—-_ 8th century. 
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(vidi) A.N. .Roy-—-—-———-- 0660 AeDs 
123 


(ix)  H&zra———__---_--____-600 A.D. 


It may be noted here that for the determination of the 


date ef the Bhagavata, some of the data are as follows :— 


(i) The author of the phgevete was acquainted with’ 
| 124 

Gaudapadea. 

1a5 
(ii)  Gaudapada refers to the Bhagavata.. 
| 126 
(iii) The Mathara Vrtti-.refers to the Bhdgavata. 
12” 
(iv) The Visnu Puréna refers to the Bhagavata. 
(vy) Sankara' g Govindastaka bears the influence of the Bhd £ 
L28 


(vi) Sankara has commented on the Bhagavata. 
All these data are doubtful. | 
(B): The author's view. 
The Bhagavata being a work of growth as we have seen — 
before, no particular period can possibly be assigned £0 ite 
But the Bhagavata seems to have secured this present bulk mainly 
by the accumulation of materials of three different periods. 
The periods of those acoretions may be proadly traced as follows 
(1) Alberuni (about 1030 aD.) sive tHe Lists of : 
Purdnas, of which one refers to 'Vaisnava phigavata’ . This con— 
crete fact fixes the upper limit to about 1030 A.D. Again, the 
mention of Tamil saints in the ee. and, of the Hunas 
accepting flea gaa, show that the last phase of the Bhagavata 
cannot be earlier than the last quarter of the oth century. In- 


deed, temple worship, in mass scale, attended with katha, 


kirtana ete, gives a picture of bhakti-ag enumerated in the 
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Bhagavata , that came after 500. 4.D. Thus the last phase of the 
Bhagavata en to fall between 500 to 1030 A.D. 

(2) Though the last phase of the Bhagavata was mainly 
the contribution of the saints of the South, yet the main bulk | 
of it might have been complete during the time of the Imperial 
Guptas. Scholars agree that the extant maha—Puranas were all 
compiled more or less during the Gupta period which is con— 
sidered to be the-epoch of Braéhmanical renaissance. If that 
be so, the main bulk of the Bhagavata,the only extant work 
representative of the Bhagavata school besides the Gita, should, 
in all probability, be assigned to that period of the ' parama— 
phagavata’ Gupta emperors. in history, no other period can be 
traced when such a work which has been decidedly influenced be 2 
the Hari-vamga and the Visnu Purana and which stands for the 
ey fruit of Bhagavatism, might have been compiled except 
that of the Gupta emperors. The saints of the South were de-. 
votees but not scholars. Hence it cannot be conceived that such 
a scholarly work could have been shaped by the Tamil gaints. On. 
the other hand, the Gupta period abounds in scholars. Thus if 
there was any period when the bulk of the Bhagavata could Inve 
‘been compiled, it is likely to have been the Gupta period. 

(3) But ag Winternitz has gaid, the oldest part of the 
Bhagavata may claim a remote antiquity like that of all other | 
mahaé—Puranas. This pushes the oldest portion of the Bhagavata 
to the period of Gautama and Zpastamba Dharma Sitras. 


Thus it may be concluded that the old Bhagavata was 
Be 


replaced by the extant Bhagavata during the period of the 
Imperial Guptes when old materials were co-ordinated and system 
atised, wncHees the wealth of its ethies wag re—inforced finally 
by the invaluable contribution of emotional devotion by the 
gaints from the South. These ‘ave then the Hinde congo enous 
Landmarks in the history of evolution of the Bhagavata Purana. 


| ( TIT) 
The domicile of the author of. the Bhagavata. 


‘The Bhagavata being a work of growth, the question of 
the domicile of the author does not arise. But go fares the 


final redaction of the Bhagavata is concerned, there are traces 


a 
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tributed to its final shaping. 


to the effect that it was Dravida country which had mainly con— 


The philosophic attitude of the Bhagavata, its unique. 
uniformity of composition, its late origin in the present form 
while other maha~—Purenas were already wofieleces. its variety and 
richness of poetic metre not to be found in other Puranas, the | 
force of its grandeur and lack of simplicity, its worked out 
variety of style, all combine together to give rise to a couple. 
of problems !— 

(1) Was the Bhagavata written by some modern scholar? 
(2) If so, does the word 'Bhagavata' found in the Purana Lists, 
as the fifth of the 18 maha—Puranas , refer to the 'Devi Bhaga-- 


as 
vata' and not to the 'Srimad Bhagavata'? 


Te 
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. ae origin of ‘the theory : 
When @id grammarian Vopadeva, the author of Hari- 
Lilanrta ,. Beoane Linked up with the authorship of the Bha&gavata? 
Tbisis difficult to say. But some doubt as to its authorship 
seems to have Loomed large, from: the days of the principal 
Puranas. The attempt, by not less than three maha—Puranas viz: 
Garuda, Matsya and Padma, to define the Bhagavata, anticipates 
this doubt. §rianara was the first to give a conerete shape to 
this doubt, aa Witeon has noticed. While commenting upon the 
opening verse of the Bhagavata, Sridhara has challenged this view. 
In the lLong—drawn history of doubt Pee authorship, Vopadeva 
became associated. Lately, three traditional sous tese have 
dealt with this vexed question. 
Of the modern scholars, Wilson, Burnouf and Colebrooke 
have all accepted this view that the Bhagavata comes from the 
138 . 139 140 
hand of Vopadeva. Vaidya leans towards this view. But Far— 
saboe. Cee saa es have all dissented from it on the 
ground of absurdity and un-historicity. It may be noted here 
that the only basis for the alleged authorship of Vopadeva is 
tradition and tradition only. 
(B) The theory revised. 
It is now settled that Vopadeva (1300 A.D.) who was 
a contemporary of Jayadeva and Hemadri, cannot be the author of. 


the Bhagavata which was already in existence when Alberuni 


visited India (about 1030 A.D.) Further, Madhwa Anandatirtha 


whe lived at least fifty years before Vopadeva, referred to the 

. Bhagavata in his commentary.on the Gita. In his Madhva—vijaya, 
Narayana Panditacarya in-forms that textual problems had already 
started in the time of Madhva. How can Vopadeva, under the 
circumstances, be credited with the authorship of the Bhagavata? 

Vopadeva has written three works pearing upon the 
subject viz Mukt&phala, Hari-lilamrta and Mukuta of which Hari- 
Lilaémrta professes to be an index of the Bhagavata. A compar 
ative study of Hari-lilamrta and the Bhagavata discloses the 
following facts :- 

(i) The interpretation of the ten topics (daga lakgan— 
as) as given by Madhustdana eee the commentator of Hari- 
lilamrta, does not tally with that of the pierce. | 

(ii) The 12 Skandhas of the Bhagavata have been held te 
have been arranged in the order of eligibility of the listener, 


L144 
that of the speaker and the ten laksanas respectively. Hence, 


in accordance this arrangement, Vopadeva holds a@graya (reality), 
the tenth topic, to have been described in the lath Skandha of 
the Bhagavata., But, according to §ridhara, who claims to put 
forward the traditional view, the 10th Skandha deals with asraya 
Now, had the pha pevdte been written by Vopadeva, how could 
Sridhara, who came only a century after Vopadeva and who claims 
to represent the traditional view, differ from Vopadeva? This 


apparent anomaly disappears if it be said that Vopadeva ex- 


plained the Bhagavata from a standpoint which, at least, did 
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not represent the pavticunes tradition which Si aheke might 
have followed. 
(iii) Vopadeva recognises Rama and Krsna ag of equal | 
stat But according to the extant Bhagavata, Rama is an améa— 
kala of Purusa; Krsna, on the other hand is the supreme ie 
Moreover, he recognises Krana as an avatéra only, but not as 
the source of the avatadras, as the Bhagavata hag done. | 

(iv) Vopadeva holds Laksmi~pati had descended as aie 
Hence to him, Krsna is the manifestation of Narayana (Laksmi- 
pati). But the Bhagavata tells of Narayana ag the manifestation 
of Krgna. Vopadeva gives Krsna the credit of being the perfect 
and best manifestation of Narayana. 

(v) Contrary to the Bhaégavata, Vopadeva conceives 
Paramatma Para—Brahma Rama—pati ag the supreme ea. 

(vi) Vopadeva has no where delineated the 'Bhagavata 
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dharma’ which constitutes one of the outstanding contributions 


_  Ld2 
of the Bhagavatea. 

(vii) Vopadeva has recommended the Upanisadic methods 
of Sravana, manana and nididhyasana for spiritual suidwaieat ots,” 
This is what Sahkara hag done. But the Bhagavata has been | 
equally courteous to the path of knowledge as well as devotion. 

(viii) Vopadeva emphasises karma, jndna and bhakti ag 
three independant “aco To him, dedication of action to Visnu 
is karma—yoga ; discussion about Visnu is bhakti-yoga; while medi- 


tation of Visnu in a lonely place is jndne—yoga. To the Bhage— 


vata, on the other hand, bhakti-yoga and jnana—yoga are two 
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methods, karma—yoga being subsidiary to both of them. The 
nature of jndéne—yoga and bhakti-yoga is also not SO erude and 
simple as Vopadeva conceives. | | 

Po sum up: ‘The position of Vopadeva differs funda— 
mentally from that of the‘ extant Bhagavata; while the Bhagavata 
considers Krsna as the highests ea Rama—pati ag his manifesta— 
tions Vopadeva considers Rama-pati as the highest and Krsna ag 
his perfect manifestation; again, while the Bhagavata emphasis— 
es ' Bhdgavate—dharma' consisting of bhakti—yoga, with all its 
details, to be the primarily means of attaining salvation, 
Vopadeva recommends Séravana, manana, nididhyseana as well ag 
karma—yoga, siidna—yoga and bhakti-yoga — all independent 
methods of which bhakti-yoga is but the discussion on Visnu. 

In fact, Hari-lilamrta is, as Vopadeva frankly admits 
an index to the syehase a. Like érighara, Vopadeva also claims — 
to represent a traditional view. The only conclusion that may 
be drawn, under the circumstances, is that Vopadeva was only 
a writer od the Bhagavata and not of the Bhagavata; further, 
he might have drawn upon a tradition which differs fran the — 
tradition of the Bhagavata on whioh Sridhata commente. 

(Vv) 
The Devi-Bhagavata theory. 
Is ‘the Devi Bhagavata, and not the Srimad Bhagavata, 
one of the 18 Maha—Puranas? 
Nilakantha, the only commentator of the Devi Bhagavata 
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and the disciple of Seidhara, hag tackled this question at 
length. It may be noted here that the view of counting the Devi. 
Bhagavata among the mahé—Puranas is based en tradition and 
tradition only. Nilakantha has struck the golden mean by ex-— 


Sy me ne 
pressing the view that both the Devi Bhagavata and the Srimad 


Aome 
Bhagavata are equally euyaera eure, ee Puranas vote for 
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the Devi Bees While others for the Sriniad Bhagavata, 
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Sastri has argued in favour of the Devi Bhadgavata 
which he places earlier than the Srimad Bhagavata. Farquhar, 
on the other hand, has assigned the Hayd Biecavate to a time 
between 900 and 1350 heer een doubts the claim in favour of 
the Devi Bhigavate while Hazra ig favourably inclined towards 
the $rimad Bhagavata. On the whole, it appears from the trend ; 
of arguments, put forward by different scholars in favour of the 
Derk Ditenvaties that none has openly challenged the status of 
the Srimaa Bhagavata, 

| The theory ‘Hevigeds 

A comparative study of the two Bhagavatas discloses 
the following facts t- 

(4) Nowhere in the §rimad Bhagavata, may be found the . 
ee fling against the Devi Bhagavata. But. the Devi Bhage— 
vata seems to indulge in alluding unfavourably io) the Srimad 
phagavata. The introductory chapter, in the Devi Bhagavata, 
where it asserts,as if in protest, the traditional view that a 
Purana is ccm renee is an illustration of this point. 


(ii) Introductory verses of the Devi Bhagavata appear > 
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to have been written in imitation of the Srimad Bhagavata. 

(4i1) the érimad Bhigavata states that the present 
Puranas were composed after the present Mabiabuarate, and calls 
itself to come last in the chronological ladder. Phia.onesiee.,. 
Logy is historical as shown above. But the Devi Bhagavata 
asserts that the extant Puranas were compiled before the 
Mahaibhérete. This staté-ment cannot be warranted by history. 
Perhaps ‘the author claimed remote antiquity for the Puranas in 
general, sa that, by implication, the antiquity ofthe Devi 
Bhagavata might be established. 

(iv) The contents of the Devi Bhagavata speak against 
its early origin. The Devi Bhagavata rings of Samkhya Karika by 
Gideon: One complete ee seems to be an amplification | 
of the Vacagpati Migra's remark to the effect that all objects - 
are built up with the texture of the tripartite gunas; a par 
ticular woman, paguavedi Ae given as an example of being endowed 
with three gunas, There are other philosophic sonoenie which — 
exhibit some influence of the Sankara school, Its recommend—_ 
ation of incantation of Gayatri, in seciueien of other methods, 
is most modern; this is still practised by the orthodox Hindus. 

All this shows that the Devi Bhagavata is of later | 
origin.The éyimad Bhagavata is a work far superior to the Devi 
Bhagavata. That, this is so may be evidenced by the fact that 
while the Devi Bhagavata has only one commentary by Nilakantha 
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Bhatta, the Srimad Bhagavata has as many commentaries, treatises 
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and summaries as would, taken together, make a respectable 
library. | 

Though the question whether the Devi Bhagavata or 
the érimad Bhagavata is a maha~Purana, is merely of academic 
interest, yet it may be concluded that the érinad Bhagavata 
is undoubtedly a mahé—Purana, if the word "maha~Purana' 


signifies a superior type, of the Puranas. 
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Section Tif 
(I) 
Vaisnavism and its evolution, 
Vaisnavism is one of the most wide-spread religions of 
India, It was the religion of Heliodorus, of the Imperial Guptas. 
of the great Ramanuja, Caitanya and Tukardma, Naturally, it in- 
spired the interest of a group of scholars who have worked upon — 
i. in its different aspects, Grierson has pointed out that 
bhakti and prasada (the doctrines of aésvobioen ana divine grace) © 
are its special contributions. Garbe has traced its cen | 
fhe evolution of Vaisnavism may be broadly divided into 
three periods : (1) early period, (2) Paurana period (200-1000 
be De.) avai (2 )cpewion thé sects (1000—up to now). 


The early period. 
(A) 
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Two currents of Vaisnavism. 
(a) Oxigin of the two curvents. 

Vaisnavism is traced in general to the Visnu hymns of 
the Rg.Veda and the Puruga Sukta in particular. But, for all 
piadtieal pevposes, the history of the early period of Vaisna— 
vism is more or less the history of the two early Vaisnava sects 
viz the Bhagavata sect and the Pancaratra sect. Beyond the 
period of the sects, the story of Vaisnavism is shrouded in 
conjectural uncertainty. Hence the present treatment starts 
from the history of the early Vaisnava sects. 

“Dwo theories. 

(i) Canda has traced both the Bhagavata and the 
Paricardtra sects to Krsna. He observes that the teachings of 
Krsna were adopted in two different quarters of the Yadava 
family where Krsna was born; under the purview of the Bréhmanas, 

Canettion living in the midst of the abhiras and Saurastras. He 7 
concludes : "Tt can therefore be presumed that from the very 
outset, Vasudevaisn might have had two distinct phases —~ one 
Brahmanic professed by orthodox Brahmins and tribes and castes, 
and the other un—Brahmanic. professed by abhiras siasautd ciate: 

_ He further goes on; "Paficaratra evidently erew out of the | 

primitive worship of Samkarsana, Vasudeva and other Vrsni chiefs. 
ag the hero-gods by the barbarian @bhiras and Saurastras. The | 
religion, on the other hand, of the Gita, represents the orthodox 
phage of Vasudevism in its full developed aa Thus , seuunaane 


to Canda, Vaisnavism, which he obviously meant by the word 
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'yaeudevism’ , had two distinct developments viz the Bhagavata 
school and the Pancaratra Sanoel both of which emerged from 
Krena. evardl other scholars have supported this ea 

(ii) The upcholders of the Pancaratra school do not 
agree to this view. They are indifferent as to the contention 
that the Bhagavata school has sprung from Krsna, But they 
strongly oppose the contention that the Paricaratra is also 
derived from Krsna. Their contention may be briefly stated 
as follows :—- | 

1. The Pancaratra is associated with the Purusa sukta 
of: the Rg.Veda. It was rsi Narayana to whom that Sukta was 
revealed. Henee Navayene is the founder . of this system, 

4@e In the savapatis mine ae it is described that 
Narayana saw the form of sacrifice cajled patoaritra and by 
performing it,he became the supreme. 

Oe In the Mahabharata, it‘is told that seven ‘'citra— 
gikhandin rsis' had proclaimed a gastra which was on par with | 
four Vedas. This gastra (pancaratra) contained one lac of 
verses and it was meant for the Seca 

All this shows that the Pancaratra was more ancient 
tharkrena who, then, cannot be the source of this school. 

Though the nucleus of the Pancaratra may be very o14, 
yet the Paticaratra; as a system, is later than-the Bhagavata 
school. In the Gita, which forms one of the oldest part of ae 
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Mahabharata, only. een and Yoga. are mentioned. It is, in 


the Nareveplya. which. “later than Gita, that the Paficaratra is 


=O ee 


eT Hence in between the period of the Gita (not - 
Later than 400 Bee) and the Naérayaniya (100 Ae), the system 
of the Parfearatra was framed, If the theory of Canda be 
accepted, then the propagation of Krana—cult began first in the 
family of Krsna where he lived. The Yadava family, staying in 
the midst of abhiras and Saurastras, must have been slow to 
adopt the religion of Krsna, Thus, according to the theory of 
Canda, the: Pancaradtra might have sone later than the Bhagavata 
school. 

(b) Rivalry between the two sects. 

Whatever might have been their respective origin, the 
two streams of Vaisnavism flowed in parallel dudes, During | 
the course of their evolution, each strived for superiority, 
followed by jealousy and rivalry. This under—current of 
rivalry seems to be present all the time though traces of it 
‘may be found few.and far between, Ramanuja who laid on sounder 
basis the doctrines of the pavicaratra, seems to have been a 
victim of this jealousy. Though he expressly does nowhere 
betray this weakness, yet it seems to be implied by his conduct. 
Ramanuja is said to have wanted to substitute the Pancaratra for 
Vaikthasa Samhita (a manual for the Bhagavata school) wherever | 
he went. Further, he mentions nowhere the Bhagavate, Under 
ordinary circumstances, a Vaisnava cannot keep reticence over a 
work like the Bhagavata which already existed before Alberuni 
(1030 A.D.). This jealousy is so persisting that,even to this 


day, it is manifest among the sects of the South. 
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(oc) Fug ion of the two streams. 

In spite of the rivalry, neither could avoid the 
influence of the other. fhus _ 

(i) The doctrine of the Vyuhas propounded by the 
Pancaradtra, has found entrance into the Bhagavata as a part of 
the doctrine of the descents. 

(ii) For stories, the Bhagavata has drawn upon the 
Visnu Purana, a Panearatra work. | 

On the other hand, 

(iii) #he theory of descents, first propunded by the 
Gita, a Bhagavata work, is accepted, in modified form, by the 
Pancaratra; | 

(iv) Phe Pancarétra recognises the worship of Vasudeva. 

(v) Certain stages of their respective evolution, 
disclose the fact that both the schools have been fed by the 
same stream. To wit, the Bhagavata has been enriched by the 
contributions of the Alwars, who are conceived to be the spirit—_ 
ual teachers of the $ri-Vaisnava sect, the successor of the | 
Pitfeavatra. 

(vi) Because of the parallel streams, the border lines 
of the two schools have often been blurred. Heliodorus, the 
Greek, was thus recognised to be ey oe If 
Heliodorus was a Vaisnava at all, he could belong only to the 


Pancaratra séct which has not always moved within the stereo— 


typed framework of the caste system. How then, can a 


sas es 


Paticaratrin be called 'Parama-Bhadgavata' ? Again, the Guptas, 
the 'Pareme-Bhigevata’ sno oneed the worship of Lakeni, the 
consort of Narayana, the supreme of the Parlcaratrins. Further, 
the Vaikhanasa Samhita, the dharma-gastra of the Bhagavata 
school, is obviously based upon the Narayaniya, which is clearly 
a Pancaratra document. Only very recently, Moslim became Hari- 
dasa (servant of Hari) in Caitanya sect which is based upon the 
Bhagavata. There are many more instances like this. 

(vii) The Gitd, the work of the Bhagavata school, hag 
been recognised as a great authority, by Ramanuja, the 
Paticaratrin, and he commented on it. 

(vii) Lastly, because of the close connection be-— 
tween the two schools, the 'Bhagavata' and the 'Parcaratra’ 
have been often used ee ee 

(a) The points of difference. 

In. spite of their close relationship, the following 
are the main points of distinction between the two schools :- 

(i) The Bhaégavata school owes unconditional cateseenas.: 
to the Vedas, The teachings of Krsna, which served as the 
fundamentals of the Bhagavata school. are borrowed from the 
Ges scade, But there is a tradition which asserts that the 
Pancaratra, which was on pew tien the Vedas, was preached by 
seven rsis. 

(ii) The Bhagavata school has confined its jurisdic— 


Confines a 
tion within the four-walis of the four castes. It only, unlike 


e f —_ —— 
the Vedas, makes concegsion to women and sudtes, The Pancaratra’ 
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school, on the other hand, does not submit to this orthodoxy. 

(iii) The Bhagavata has recommended the Dharme—sutrag - 
for the guidance of its eee while the Paticaradtra has 
favoured its own samhitas. 

(iv) The Bhaégavata has emphasised the doctrine of 
descents while. the Patfearatra has stressed upon the doctrine of 
Vyuhas. | 

(vy) The Bhégavata recognises the identification be- 
‘tween Siva and: Visnu, and supports the worship of five gods, 
while the Paricaratra propitiates Nardyana—Visnues the supreme. 
| (vi) The ritual mantra of the Bhagavata is "om namo 
bphagavate Vasudevaya' , while that of the Pancaratra is "om 
namo Navéyantiya" 
(vii) The Philesophy of the Bhagavata is monistic 
while that of the Paitearatra is dualistic. 
(B) 
The evolution of the Bhagavata cult. 
(a) Origin of Bhagavatism. 
L86 
Bhagavatism had sprung from Krsna~Vasudeva and 
steadily gathered strength ag time rolled on, until by the 
time of Megasthenes, it was fully suenige se It wag a new 
model of the old traditional religion, By extracting the _ 
best out of the Vedas, Upanisads, Samkhya and Yoga, Krsna— 
Vasudeva preached the cult of self-less devotion to house— 


holders. 
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(b) The Gita. 
The association of Arjuna and Krsna-Vasudeva is held 
1388 
as old as Panini. It was during the great Mahabharata tattle. 


According %  thieh was L89 
held by Pargiter, +e have—-peentfought between 950 and 925 B.C. 


that the Srimad Bhagavad Gita was preached to Arjuna. If this 
facet is literally true, then the 9th or 10th century B.C. heard 
the first pronouncement of Krsna’ s character. Macnicol. has 
tried to show that the Gita ig the precursor of aie ca: While 
Keith and Macnicol have traced the influence of krena-worship 
to. Jaiom. | Even, the Gita, in its present form, is pre- 
éuetc ties, and definitely pre~Paninian. 

(0) Dhe Git&—— the first depository of Bhaégavatism. 

The doctrine of Krena-Vaaudeva was confined, at the 

outset, to the ksatriya cirele ; for, Krsna preached his 
een een in his own family. ‘The Gita, even in the present form, 
bears testimony to this ec It further gives us the glimpse - 
of a time when the sap of Krsna! Sg religion was becoming dried 
a The Gita is the first to embody, in conerete form, the 
teachings of Krsna-Vasudeva. Perhaps, the teachings of Krsna 
were in the form of a dialogue between Krsna and Arjuna; and 
Saffjaya collected it under the name 'Krsnarjuna—samvada'. Later 
on, it took the name 'Gita’. The Git& was composed when the 
worship of Vasudeva was at its infancy; for, instead of the 
doctrine of the four Vyuhas, only Vasudeva is found in it. 
Accordingly, are and baniei have held the Gita to belong to 
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400 B.C. This fits in with the account by Megasthenes as to | 


the prevalence of Vaisnavism by 400 BoC. 

In the Gita, 'Bhagavaén' means spiritual eee. and 
at is the epithet applied to Krsna. Accordingly, the sect 
representing the Krsna—cult came to be mown as the Bhagavata 
sect; and the religion which Krsna propagated assumed the 
name 'bhagavata dharma’. His religion was first accepted by 
Yadavas the members of his family, specially by the sattvata 
branch and so it was also called 'sattvata dharma’. ‘The word 
'sattvata'’ Lost its family significance as early as the Santi 
Parva of the Mahabharata where it came to mean merely a devotee. : 

(d) The philosophy of the Gita. 

The Git& is the layman's Upanisad; as auch it is an 
old one but later than the SvetSévatara. In Vaisnavism it 
oacupies a place which the Dharma—cakra—pravartana-sutra does 
in Buddhism. In the Mahabharata Santi Parva, the Gita is held 
to be the treasury of the Bhagavata ee Side by side with 
the jndna—yoga of the Upanisads, the Gita has asserted selfless. 
karmayoga, perhaps a very old ksatriya tradition. The theory | 
of the inter-mixtures of jnadna sna karma ( jnana—karma—gsamuccaya— 
vada) seems to be an old interpretation of the. Gita, though 
superseded by the interpretation OF Sankara. The teachings of 
the Vedas, Upanisads, Samkhya and Yoga are all incorporated in: 
the small compass of the Gita. Some brilliant Bhagavata must 


have composed the Gita, working up old materials into a simple - 
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unity to meet the demands of his time. The Veda, the devas, 
the Upanisads with the Vedantic. theory of Brahman—atman, the 
conception of Purusa, Idvara, gamkhya-knowl edge and Yoga- 
practice, all are profusely drawn upon. Liberation by jnana, 
by devotion,divine grace brooding over all of them, performance 
of caste-duty, religious privilege extended to women and sudrag— 
are among the cenete of the Gita: Krena's doctrine was the 
widely spreading flood, carrying all of them in its bosom. 

(e) The Ramayana and the Mahabharata. 

The Rawayana and the Mahabharata, in their present 
form, are Vaisnavite, though Vaisnavism may not be their) 
dominant note. Of these, the Mahabharata is very important 
for the purpose of the history of Vaisnavism. In the Mahabha— 
rata, several stra tgmay be glimpsed, bearing upon the evolution 
of Vaisnavism. The first wave of it, has represented Krsna as | 
merely a descent. The second wave was responsible for the 
aceretion of the Mahabhiira te/to such an extent that the Bharata 
of 24000 stanzas, became the Maha—~bharata consisting of 100 ,000 
stanzas, the new materials being designated as didactic epic. 
The earliest of these materials is: the Gita. 

In the Mahabharata, there are other Vaisnava 
materials, besides the Gita. The Gita, aynTome-stave, Gajendra~ 
yAGH 20% 205 
moksana, Visnu-sahasra—nama and Anu~smrti are called the five 
jewels in the Mahabharata, After the Gita, ‘Krena—cult de- 
a4 205 “206 


veloped in the Sanatsujatiya, Moksa-dharma, Bhime—stavea ete of 


the Mahabharata. A considerable section of moksa—dharma is the. 
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Naréyaniya. leaving moksa—dharma, the leading idea of the 

rest ds the same as that of the Gita. The Anu-gita is simply 
an imitation of the Gita. Hence broadly speaking the ideag of 
the Gitd have invaded major parts of the Mahabharata, In other — 
words, of the two schools, Bhagavatism is the dominating note 

in the Mahabharata. 

After the Gita, the Narayaniya marks the further 
development of Vaisnavism. As the Gita is the first analysis 
of the Bhagavata school, s0 the Narayaniya is the first analysis 
of the Pancaratra. It consists of 18 chapters like the Gita. 
Erobably, it was composed in the first century A-D. 

Tn the Narayaniya, the doatrine of four Vyuhas is 
retained, though side by side the doctrine of incarnation is | 
seen to be flourishing. The doctrine of vythas is, as can be 

expected, absent in the early Bhagavata school, The Narayaniya - 
describes abeut the abode of Sod. Knowledge by the grace of goa 
the identity between jiva and Braman, karma leading to bhakti, 
bhakti leading to divine grace, divine grace leading to jndna 
and finally jn&na seauring salvation, the unity of Samkhya and 
Yogea— all these disclose the close affinity between the Gita 
and the Narayeniya. The worship of Vasudeva, found in the Gita, 
in elementary form, is described here in details. 
The Pauranic Vaisnavism. 
(a) The Puranas. 
The Brahma Purana, the oldest of all extent Puranas, 
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is a Vaisnava work. Besides the Brahma Purana, the Padme Purdina 
the Visnu Purana, the Vayu Purana, the Brahma Vaivarta Purana, 
the Skanda Purana, the Vainane Puraéna and the Kurma Purana— 

are all Vaisnavite works. Of the Puranas, the Harivamda, the 
Visn& Purana and the Bhagavata are the steqnenoite 2 Pauranic 
Vaisnarism. The Hari-vemsa and the Visnu Purana cannot be 
dated later than 400 AeD. The appearance of these two works 
attest the great place which Krsna held in Hindu thought at the 
time. The Garuda and the Agni Puranas are 'smarta’ manuals 
and the Bhagavata~mantra is used at several places. The 
Skandopanisad idéntifies Visnu with sive 

(b) Samhit&s and the Upanisads. 
Apart from the Pancardtra Samhitas that provided for 


the development of the Paricaraétra school, the Mahé-narayan— 


-opanisad,the Visnu-smrti and the Vaikhaénasa Samhitas represent 
Vaisnavism at this period. The Malii-néréyanopanisad holds thet 
Visnu is Brahman from whom come <5 principles. It is the oldest 
Vaisnava Upanisad and is quoted by Ramanuja. The Visnu-smrti 
is affiliated to the.black Yajur—veda. Krsna receives no 
special mention here. ‘the Vaiklinasa Samhitas are the Kalpa- 
sutras of the Vaisnavas and even in the South this day, in some 
temples, the Vaikhanasa Samhitas are used, They are historicall 
note-worthy in two ways :— (i) They show the emergence of fakti 
principles in the Vaisnava sects and (ii) they are the first 


manuals to express both belief and practice of Vaisnavisn. 
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(a) Last wave of Pauranic Vaisnavism. 

The Tamil saints represent the last wave of Pauranic 
Vaisnavism. As early as the first century B.C,, Vaisnavism 
travelled from North to South. The Tamil saints were respons— 
ible for the final re—touching of the Bhagavata, ae they gave 
impetus to the emergence of $ri-Vvaisnavism from the Pancaratra. 
The $ri-Vaisnavas who represent the intellectual class, encased 
the religious sentiments of the Tamil saints within the frame— 
work of logical representation. Nathamuni, Pundarikaksa, 
Rama-Misra, Yamuna and Ramanuja were the Acaryas (intellectuals) 
of the $ri-veisneva sect. Thug the period that immediately 
followed the time of the Tamil saints, marks, on the one side, 
the final shaping of the Bhagavata, while, the starting of sri- 
Vaisnavism, on the other, Since teae: Hands the Bhagavata becam 
the Veda for all the sects, except for the $ri_vaignava sect, 
that arose one after another on the basis of the Bhagavata. Thus 
Bhagavatism had its third stage of evolution, at the hands of | 
several sects. oe Soe eae 

Third phase of Vaisnavism. 

Sectarian Vaisnavism represents the third phase of 
Vaisnavism, | This phase will be dealt with in reference to the © 
evolution of the Bhagavatism, as the history of this phase would 
be nothing but the very history of different sects that evolved 
from the Bhagavata. It may only be noted here that in spite 
of the tremendous influence wielded by the sects, Pauranic 


Vaisnavism is still thriving through a number of Sanskrit 
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and vernacular works. 


(12) 
Propagation of Vaisnarism. 

| The worship of Vasudeva, the founder of the religion 
of the Gita and the Anu-Gitd, originated among the Yadava family 
(Vrsnis and Andhekas) and Kurus, and was handed down by them to. 
the eee see During the 400 B.C., the Vasudeva—cult was 
thus confined to Mathura, the country of the gaurasenakas. The 
Bhagavatas are constantly mentioned from the time of Panini- 
onwards in the records of the Western part of Northern India, 
but are little known in the Magadha and its neighbourhood, 
though well—known to Gandhara and Central India. From Ghusandi 
sue Seana caiTuuenipviens: it is found that it had outstepped 
| the boundaries of Mathura and Spread to the Indian borderland 
and its fame had reached the ears of non—Indian peoples of whom 
some became converts to the faith. the Nanaghat ween 
(100 A.D.) shows that Vaisnavism travelled from Werth to South 
and captured the heart of Maharastra wherefrom it spread to the .| 
Tamil country and then flew back with renewed vigour to the 
remotest corners of the Hindu world. From the first to the 
third century, Mathura, the birth—-place of the Bhagavata~dharma, 
geese be its stronghold, perhaps because, during that period 
it was not favoured at the royal courts. During the time of 
the {parama—Bhagavata’ Impérial Guptas, this religion flourished 
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als 
in the Panjab, Rajputana, Central and' Western India and Magadha. 


During this period, Bhagavatism spread to the remotest corners 
of India, After the disintegration of the Gupta empire, the 
religion flourished in Central eee After the Guptas, 
Bhagavatism lost prominence in Northern India, The. powerful 
sovereigns, Mihiragula, Yagovarman and Harsa were adherents of 
non-Bhagavata oreed, The Bhagavatas were an influential sect in 
the éarly part of the 9th century when Sankara cambats this 
ee Lastly, the Tamil country was the stronghold of 


Bhagavatism, where the Alwars lived. Then comes the sectarian 


section IV 
Philosophical analysis of ‘the Bhagavata Purana. 
Introduction. 
The three fundamentals. 

The Bhagavata is the mogt outstanding work represent—. 
ative of the Bhagavata school. The two fundamental principles 
of Bhagavatism are ;~ (a) Bhagavan Krsna—Vasudeva is the 
supreme deity and (b) bhakti is the means to attain him. (0) 
The doctrine of descents is a corollary to the first principle. 

‘Thus Krena-cult, bphakti-cult and the cult of descents are the 


three corner gtones of Bhagavatism. 
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(TI) 
(A). The. Krens-oult, 
. (Philosophical) 
(a). Krsna—— ‘the ‘svayeni Bhagavan, 

In the Bhagavata, Krsna is svayam Bhagavan— the 
main and only source of all kinds of descents (avat&ras) , Even | 
Narayana-Visnu or Vasudeva-Visnu is the manifestation of Krsna. . 
Krena attained this status through the evolution of Bhagavatiam — 
for centuries. The Landmarks in the history of this pyoruyton 
may be briefly traced ag follows :-— 

(b) Krsna | — a historical figure. 
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The cigeetten whether Krsna. was a mythical creature 
wed, 
or a historical figure, had long puzzled scholars like Barth, 
Ae Deo 


Hopkins and Keith. Barth held Krsna as a popular solar deity, 
Hopkins as the patron god of the Pandavas, and, Keith as a | 


deity of vegetation, These views have been criticised as un 
a4 
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warranted theories; and Hill, Roy aia and Sastri have 
6a 
shown, on the evidence of the Chandogya Upanisad, Ghata—jataka, 


226 
the Uttarddhyayana-sutra aes that Krsna was a historical 
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figure who lived before 600 B.C. or perhaps 900 B.C, Indeed, 

if the chronology of Pauranic dynasties is not pure myth, as 

modern research has shown, then Krena, described to belong to 

the sattvata branch of the Vreni family, is, in all probability, 

a historical figure. | 
(a) Krsna “~~ one or many? 


229 
-Soholars have agreed that Krsna was a human teacher, 


The Chandogya Upanisad has painted him as the disciple of: Ghora — 


Avigirasa; and the Gita embodies the teachings of Krsna, ineul- 
cated to him by. the hermit, Roy Chowdhury and Hi11 have shown 
close affinity between the teachings of Angirasa and those 
found in the Gitd. The arguments of these ‘scholars are con- 
vineing and they throw light upon the dictum that Krsna of the 
Chandogya Upanisad and Krsna of the Gita may be one and the 
e28la ash 

game person. Again, Barth and Hopkins have contended that 
Krgna of the Chandogya Upanisad and Krena.of the epic are 
identical. If that be so, then Krsna's association with the 
teachings of the Gita which forms an integral part of the epic, 
may not be improbable, for, it does not digturb the chrono- 
Logical order. 

In the Puranas, Krsna is represented as the disciple 


of Garga, and not of Ghora Arigirasa as in.the Ch Upanisad, This 


has led to the doubt whether the Pauranic Krgna and Krgna of the | 
epic and, the Ch.Upanisad are one person or twos, Bub wWiless the | 
| contrary. is proved, the two Krsnas may be presumed to be one and | 
the same person. Garga may be another name of Ghora Angirasa; 
or, if they are different persons, Krgna might the disciple of: 
more than one teacher. | 
(d) Krsna —— a demi-god. 

Grierson holds that the Bhagavata doctrine is 
connected with see ee It. would be in fitness of things, 
that the Yadava clan in which first Krena preached his doctrine, | 
would identify Krsna with the god they worshipped. If the 


subject of their worship was the sun—god, then Krsna. satisfied 
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their cravings for a pebsenal god, by being identified with the 
Sun-god, the impersonal one. But the Sun—god was a’ cluster 
of several gods, each of whom was called as Sun~god. During the 
further progress of the process of deification, Krsna became 
identified with a particular Sunagoa vig Visnu. Now, during 
the early stage of his identification with the Sun—god, Krsna wa 
a demigod. Roy Chowdhury at that the transformation of 
human Krsna to the state of divinity was. a fact of ERAS Eo y ei aee 
period. Krena may be traced as a demi~god, in Panini i.e. 
pemone deseo when Vasudeva and Arjuna were considered as 
a Soe ae, 

(o) Nexa and Narayana. 

During this seniogn Wasudera and Arjuna are also | 
represented as Narayana anise | Sercerive un The BougePs of 
Narayana is earlier than that gene ac and is first found 
in the gatapatha sreneena. Narayana—worship may be Upanisadica. 
Narayana is always associated with Nara. On the. other hand, 
Megasthenes has abe the connection of Krsna with Arjuna, a 
member of the Pandu family, from remote times. Naturally, 
when Narayana became identified with Krsna, Arjuna,by the jeg 
of association, could not but be identified with Nara. 
Identification pitt Krena-Vaeudeva with Narayana is first found 
in the Taittiriya Aranyaka ( probably Pee ) and the pair of 


a4e 
Nara-Narayana may. be first witnessed in the Mahabharata, “In the 


Puranas, instead of Nara—Narayana, Puruse-Navayana is found. It 
may be concluded then, that before the Tai, Aranyaka , 
“Dl 


Vasudeva-Krena, the demi—god was identified with Narayana; 
the identification of Krsna with Visnu came later on, though. 
Hill, differing from this, suggests that. by 200 B.C. Krsna was 
identified with Narayana and this identification is preceded 
by Krsna's identification with Viewn. 

| (a) Krsna and Visnu identified. 

The identification of Narayana with Visnu is 
established by the time of the Baudhayana Dharma saice: and 
the Tai. Tvatyaka. But as to the sacnbieicavion of Krsna 
with Visnu,scholara have differed in their ce. Visnu is 
a Vedio 26d ‘In the Brahmanasg, the Lowest god is Agni and the 
. highest Visnu. Gradually Visnu became a family During 
the Mahabharata, Visnu became the supreme reality and was 
Presi cer with Krsna—Vasudeva. | 

The identification in the Mahabharata was achieved 
gradually. The Mahabharata, in its earliest: form (i.e. as the 
Bharata) was composed while Krsna~worship was at its infaney. 
At the hand of Vaisampayana, Krsna was glorified and thereby 
the doctrine of Krsena's status as 'purna avatara' was established 
In the Ramayana, on the other hand, Rama and Krsna are only 
partiajhanites tations. in the Gita, Krena is Brahman. In the | 
early Mahabharata, Krsna is only a historical figure but in 
the Gita he is a divine figure. 

Thus the grounds for the identification of Krsna with 


Visnu were complete, by the time of the Mahabharata. By that 
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time, Krsna was enjoying a sublimated status. He was already 
identified with the Surigod whom he had preached. One of the 
Sun—gods Viz Visnu, attained, in the mean time, supremacy and 
subsequently he became a family deity. Thus there was nothing 
left to make the identification incomplete, Though this 
identification might have started as early as 400 B.0, it was 
established by So ee the Mahabharata, in the present 
Porn. was more ‘or less complete. However, this identification . 
was, beyond any. doubt,by the time of the Imperial Guptas (400 
AaDe). Thus from the time of the Mahabharata, Krsna was the 
gupreme god, | 

(e) The doctrine of Descent. 

Once the supremacy of Krsna wag established, the 
doctrine of descent naturally followed. Identification of 
Krsna, walking in a human form, with Vignu-Brahmen, led tothe 
natural corollary viz the doctrine of descent, which was first 
propounded in the Gita and became steadily popular from 200 
AeDe Onward to rer AeD. when the dootrine, in its developed 


form, ousted the doctrine of Vyuha, 


(B) Krsna-cult, 
HES TORTCAL 
(a) he biography of Krsna. 
Krsna was born in the family of Vrsni, which may be 
traced even in the valnenes: He was son of ee eee 


Vasudeva, The theory of Bhandarkar that Vasudeva and Krsna 


were originally different persons hag not been proved, Keith 
has criticised this ie and the: contrary is suggested by Roy 
Chowdhury on the basis of rere Krsna's brother wags 
Seni cacns | | 

The main incidents of Krana's life are connected . 
with three places viz Vrndavana, Mathura and Dvaraka, The life 
of Krsna ia tinctured with myths and ate Different data 
have been suggested by Roy ee bea at: Ruben has set 
down principles for the historical reconstruction of Krsna— 
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Story. Kirfel, Tadapatrikar and Katre have tried to recon— 
struct Krsna-story on the basis of the Mahabharata and the 
Puranas. Accepting the tradition of. the Krsna—gstory, tempered 
by historical criticism, the character of Krsna may briefly ¢e 
traced as follows :- 
(>) Kitgne — through religious hooks. 

In the Chandogya Upenisad, Krena is found to be the 
disciple of Afigirasa. Panini mentions of a family of Krsna. 
In the Mahabharata, Krsna is born in the family of the Vrsnis, 
deseribed as the friend and charioteer of Arjuna, maternal 
uncle's gon of the Pandavas, an adviser to Yudhisthira, re~ 
speated and worshipped by Bhisma, brave, courageous, calm, 
intelligent, learned, wise, dutiful, influential. He is also 
held there as a yogisvara, incarnation of Narayana and Visnu. 


-In the Gita, he is the spiritual instructor, born in the family 
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of Yadus and Vrsnis, and a warrior. In the Hari-—vamsa, are 
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described the childhood of Krsna, his murder of Kamsa etc. 
In the Visnu Purana as well as in the Bhagavata, ana his career. 
of a hero ase described in details from childhood. 

(c) Krana_in Vrndavana, Mathura and Dvaraka. 

The life of Krsna in Mathurd and Dvaraka is more or 
less historical. But the Vrndavana—life, depicted in the 
Puranas, hag been held by the soneusre as purely religious 
myth, concocted for the purpose of seimulatine devotional 
sentiments. Roy Chowdhury has tried to show that though the 
Vrndavana episodes are taken from Visnu eo Ae. yet gopala 
Krsna may also be ses al If that be so, Bhandarkar's 
theory that Vasudeva was ultimately identified with gopala 
Krena becomes shaky: Nevertheless, it may be presumed that 
the historical nusleus, if there be any, of gopala Krena was 
developed first by the Abhiras, and then by the Tamil saints 
from the South. The development might have taken centuries 
to complete; for, Vaig-navism, along with the concept of 
gopala Krsna, was imported from North to South somewhere in the - 
200 BO. and it was only after a few eenturies that gopala 
Krsna assumed the most loving and lovable personification. 

The coneept of the gopala Krsna was inherited by the Hari~vamga 


and the Visnu Purana, from the Abhiras, and it was giventhe 


final shape by the artistic hands of the Tamil saints. 


The residence at Gokula is referred to in the 
Navaéyaniya. In the Matabharata, Gopis are found as the devotees 
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of Krsna. in the Hari—vamsa, they are adultresses, but there © 
is no mention of Radh@ in it. Dikshitar has suggested that 
Nappinnai of the Tamil saints may be the. Radha of the later 
Vaisnavism. In. the Bhagavata, she has not been mentioned by 
name. Only ‘a certain-gopi' has been mentioned to have been 


favows 266 el te : 
enjoying special.of Krsna. Subsequently, Radha became a wife . 


of Krena. Finally, Radha and Krsna were symbols for .individual 
souls and divinity. Neither the Bhagavatas nor the Maédhvas 
recognise Radha. But all sects drawing upon the Bhagavata 

do recognise her. The earliest sects to recognise her were 
those of Visnusvami and Nimbarka. 


(IT) 
The bhakti~-ocult. 
(a) The meaning of bhakti. 

. The word 'bhakti' is first found in the gvetddvatara 
Upanisad. 'Bhakti' means Love coupled with the knowledge of 
. being sheltered by the object of love. These double bearings 
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of bhakti are found in Yaska and Panini. In the Gita, worship 
is not gimple love but love tinetured with the performance of 
self-less action, glistening with the splendour of knowledge. 
The doctrine of tranquil worship (Santopasana) as found in the 
Gita is acaépted by Ramanuja. 

| (b) The evolution of bhakti. . 
The cuit of devotion may be traced, in its germinal 
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form, to various hymns addressed to the gods, in the Re eVeda. 
Even in that hoary antiquity, different relationships had been 
established between the chanter of the hymng and. the various 


gods who were the subjects of panegyrics. Even ritualism of 


the Bréhmanas and the doctrine of knowledge of the Upanisads 
are flushed with an under—surrent of bhakti. It was not without 
the influence of bhakti that. practical rituélism:was transformed 
into contemplative seeuibhae Chevere ack in which 
representative worship ( pratikepasana) found expression in the 
religion of the Upanisads. This representative worship markg 
the transition of the votary from the impersonal to the ; 
| personal. Upasana (worship) is first found in the heneeed 
It steadily progressed through contemplative worship _ 
(pratikopasana). until in the Mundaka Upanisad it was ré-inforded 
by a spirit of self—lessness. Upasana of the personal, tempered 
by selflessness, has found pronouncement in the Gitd. 
- (ce) Bhakti in the Bhagavata. 
ee avila av b 
As ‘to the bhakti in the Bhagavata, Hill, Farquhar, 

271 GC an a | - 
Radhakrishnan and Das Gupta are all inclined to think that 
bhakti as found in the Bhagavata, is only "a surging emotion 
exemplified in highly erotic passages where Krsna's dalliance 
with the gopis is described. Tt may point to utter self 
abandonment of their love, but it is nothing better than un— 
reasoned ecstasy divorced from duties of practical life and the 


diatates of common sense!', Thus, according to all of them, the 
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bhakti of the Bhagavata is "very different" from that of the 
Gita; and, it has bad effect upon the society. 

Emotionalism, contributed by the Tamil saints, being 
the last wave of bhakti that found entrance into the Bhagavata, 
it is an undeniable aspect of the Bhagavata bhakti. But it may,. 
again, be repeated that if the Bhagavata is literally a ' pirama— 
hamsya samhita', as it is claimed to be at the colophon of | 
every chapter, and if the episode of the Padma Purana has any 
truth in it, then, the bhakti of the Bhaégavata is not merely 
emotionalism; but emotionalism tempered with proportionate 


ad—mixture of knowledge detachment, and the performance of self— 


less action. This point will be dealt with in details, later o1 


RRC EEIAR PTET ani Peer gee GUERD sequent. were Cee pe 


(TIT) 
The doctrine of descents, 
(a) Evolution of the doctrine. 


The Rg- Veda gives indication as to the doctrine of 
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the descents. The Satapatha Brahmana and the Taittiriya 
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Samhita describe how Prajapati descended as Fish, Tortoise, 


Boar and Dwarf. The Gita first expounded the doctrine and 


has, it is said, influenced Buddhism in its concept of nirmana— 


kaya and the stories of the Jatakas. In course of further 
evolution of the doctrine, Visnu became the source of the 


descents and the number of descents began to augment in the 
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Mahabharata until in the Naraéyaniya the doctrine of ten descents 


wags established. The number went on increasing through the 
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Puranas such as the Varaha, Agni, Kurma Vayu and Matsya. The 
276 
Pancaratra recognises 24 descents. Ry the time of Vopadeva, 
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the number ee-Geadenta soared upto 40. The evolution of the 
theory of descents discloses a spirit of assimilation emampli- 
fied in the inclusion of Buddha in the category of descents. 
Different aspects of the theory of Reaoeate have been 
tackled by different scholars. | ae has Jaunched upon a 
@iscussion regarding the descents. B.Bhattacharya treats the 
descents as historical figures and has cast ease e as to 
ascertainment of their dates. HP. Saatri, on the other hand, 
has utilised the order of ten descents, as found in the con~ 
ventional list, to fix up the date of the puvdnas. He has also 
traced the evolution of the descents through the Pienae, 
(b) The doctrine in the Bhagavata. 
While the Gita contains no list, the Bhagavata has 
five lists of descents. It geems that the 'vibhutis'’ of the 
Gita have taken. the shapes of avataras in the Bhagavata. ‘The 
Bhagavata has enumerated 24 gaviour descents, besides 
Manvantaravataras (cosmic descents) four or a Vyuhas, Purusa 
(the primordial descent), the illustrious triad viz Brahma , 
Visnu and Mahesvara, and lastly, le other descents all design— 
ated by synonyms of Visnu. The five lists taken together point 


to the suggestion that, in order to elevate the status of Krena, | 


the Bhagavata has treated Nardyana—Visnu as Puruga avatara; it 
has accepted the traditional doctrine of ten descents and the — 
triad of Brahma, Visnu and Mahegvara, designated as gunavataras | 
by the Bhagavata, The rest of the avataras who, for the sake 
of convenience, may be designated ag 'saviour descents’, are 
supplied from the list of savants of the Bhagavata—cult. To 
wit, Sanat-kumara, Narada, ete, described as descents in the 
Bhagavata, are all upholders of Bhagavatism. Lastly, a dozen 
of descents, known to us from other texts, are given the name of 
Visnu; it can be explained by the very high position of Visnu 
in the hierarchy of gods on the one hand, and, on the other, 
by the lack of ingenuity on the part of the Bhagavatas. 

(o) Further history of the doctrine. 

The lagk of ingenuity in designating the descents, in . 
the Bhagavata, gives us a glimpse of the fact that already the 
doctrine of descents had begun to sink into decadence. By the 
fnec6e Jayadeva, ten, out of a jumbled crowd of descents, 
emerged as conspicuous. Out of the mess, Rama, Krsna, and 
Dattatreya had the fortune to be propitiated by the populace. 
They still share that fortune, 
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Section _V 
Influence of the Bhagavata. 
(a) Raémanuja ana ‘the phagavata. 
The influence of the Bhagavata, on sectarian Vaig- 
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navism, cannot be overestimated. Excepting Ramahnuja, all 
the other Vaisnava sects are based upon and inspired by the 
- Bhagavata. Indifference of Ramanuja towards the Bhagavata 
may be due to three reasons :- First, Ramanuja Goneidered 
the Puranas, in general, oa be of secondary dpomtanee: 
Secondly, he belonged to the Pancaratra sect, and accordingly, 
owed allegiance to the Vignu Purana, which is said to be 
affiliated to the Pancaratra, Thirdly, because of his 
sectarian hias, he might have had deliberately passed over the 
Bhagavata which belongs to his rival sect. We may venture to 
say that Ramanuja may not have been unaquainted with the 
eo a, In his classification of the iene: he might 
have been influenced by the Bhagavata. Sharma has gone — 
further to the extent of See ie that Ramanuja has actually 
quoted from the Bhagavata. 

(b) Other sects and the Bhagavata. 

The first sect to emerge from the Bh&gavata was that 
of Madhva, professing the doctrine of the 'bhed&bheda’. 
Tévarapuri, who initiated Caitanya, the exponent of the Vais— 
navism of Bengal, belongs to this school. Next to Madhva, | 
‘comes Visnu-svami who professes the doctrine of the ‘gamucoaya' . | 
Saint Bilvemangala belongs to this sect. The schools of 
Vallabha and Caitanya have drawn upon this sect. Then comes 
the. scholarly Nimbarka professing the doctrine of the 
'phedabheda', from the Telegu country. He waived the 


traditional rigour of the Bhagavatas. Sandilya, the author 
on 


of the bhakti-sutra, probably belongs to this sect. Next in 
the chronological order, comes Vallabha with the ' Suddhaavaita' 
doctrine. Suradaga belongs to this sect. A standard work of 
this sect is the 'Bhakti-mala'; the fobhowers of Ramananda and 
Kavira owe allegiance to this sect. Tulsi-dasa ig a disciple 

of Raméndnda. Among the Maratha devotees who came under the 
influence of the Bhagavata, the Mahanubhavas, Jhanesvara and 
Tukarama are worthy of mention. 

Thus Ramaénuja and Madhva in the south, $ri—sect 
(Ramanandis) , Brahni—seot (Madhva) , Rudra~seet (Visnu-svami) , 
Sanakadi-sect (Nimbarka). Mirabai, Kavir and wallabha in the 
west, the saints of Mathura in the North, and Caitanya, 
Candidasa and Vidyapati in the east, all contributed to turn 
into Bhagavatag the whole of India. The stupendous influence 
of the phagavate is further noticeable in the large number of 
translations, treatises, commentaries and abridgements of the 
eee ats. which, taken together, would make up a respectable 
Library. | 

solicitation. , 

Though the Bhagavata, being a work of growth, esetyed| 

heaps of diverse materials for centuries, yet the assimilative 
and creative genius of its redactors, marshalled them into a 

coherent aystem. some of the suowephladd problems, which willl 

now follow, are built and answered upon the presupposition of a 


harmonious unity of these materials. 
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VOLUME I 


REALITY IN THE ABSTRACT AND THE CONCRETE 


PART I 


THE METAPHYSICAL APPROACH TO REALITY. 
«Introduction. 

The Srimad Bhagavata has, at the very opening $loka, 
contemplated the supreme truth with the remark ;~ satyam param 
ern In the very next gloka, it has laid down that 
absolute reality (vastava vastu) is to be realised through this — 
work, not as a philosophic abstraction, but ag a conerete 
reality embraced in the heart of hearts, by a person going | 
through this beer Hence guest for truth, it sonihe presumed, 
has been the Living substance of the philosophic trend of 
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thought in the Srimad Bhagavata. 


Chapter I 
Nature ‘of Reality. 

What is the nature of the supreme truth (para satya | 
or vastavea vastu) which the Bhaégavata holds to be the goal of 
its philosophy? The most outstanding answer to this funda 
mental question has been given in the next chapter. Reality, 
according to the Bhdgavata, not being a distant possibility 
reigning in a sublime altitude unapproachable by the aspiring 
individuals, is: held to constitute the very savenee of the man. 
This is why desire to know the essénce of the individual soul 
“involves the knowledge or reality. So it is that in connection 


with the desire of knowing the essence of the ego (jivasya 
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tattva-jijnhasdi) the supreme reality hag been propounded by the 
Bhagavata in the well—known $loka as follows to 
vadanti tat tattva-vidas tattvam yaj jnanam advayam. 
Brahmeti Paramatmeti Bhagavaniti bapayate.” * 
This stanza has a couple of famous interpretations ~- 
one by Sriidhare Svami, another by Jivagosvami. 
The. interpretation of ériahara may be summarised 
as follows :—- | 
The votaries have spoken of reality as being non-—dual 
consciousness. People of diverse creed have differently 
designated this non-dual consciousness. - Thus the followers 
of the Upanisads designate it as Brahman. The Yogins cail 
it Paramatmd while the devotees name it as Bhagavan. 
it is clear from what has been stated above that 
_ §rTahara holds that Brahman, Paramaétmaé and Bhagavan are but 
different names of the same truth viz non--dual consciousness. 

, Jivagosvami, on the other hand, has discovered 
hierarchy among the three consecutive grades of reality, viz 
Brahman , Paramatma and Bhagavan, Thus, according to him 
Brahman is the first revelation, in the mind of those divested 
of the spirit of devotion, “Mere knowledge, unattended by 
bhakti, (devotion) reveals Brhhman as a blank mass of intellig- 


ence, it is only with the spirit of devotion that the votary 
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can penetrate through that mass of intelligence and discover 
Bhagavan, the centre of that cosmic consciousness. Though 
Bhagavan per se is formless yet he assumes spiritual form. 
Paranatma, on the other hand, is a special manifestation 
endowed with nearly. the sane capacities which Bhagavan possesses, 
with the distinction of a specifie form which has been con-. 
ceived to be four—handed. Being a representation of Bhagavan, 
Paramatma has been seried, by the vaisnava school of Bengal, 
as the vilasa of eau The living substance running 
through Paramatma is the same as that of Bhagavan. In this 
way, Brahman is the first manifestation of reality which comes _ 
about with the aid of pure knowledge, while Paramatma and | 
lastly Bhagavan are revealed when devotion operates upon the 
votary, It is therefore evident that there is a hierarchy 
among the revelations viz Brahman, Pevuua tie and Bhagavan. 
Jivagosvami explained. 

This hierarchy may be illustrated by a description 
of Narada ( $isupala~badhe—kavya) coming down upon the earth 
from the distant horizon to the presence of Bhagavan Krsna. 
The description runs as follows :- | | 

cayas~tvisam ityavadharitam pura 
tatah gaririti vibhdvitakrtin. 
vapur vibhaktavayavam pumaniti 
kramadenum Narada ityavoahi sah, 
"Pirst, Narada appeared as a lump of lustre in the 


distant horizon; gradually he began to come nearer and nearer 
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and from the lump of lustre he began to appear in a human form. 
Still nearer, he could be recognised as a male and lastly he 
was fully recognised to be none else than Narada." 

fividently, the difference of perceptions is 
accountable by the distance,though the object of perception 
remained the same all the time, So with the case of the 
perdeptions of Brahman and Bhagavan. The intuitional 
knowledge of the votaries is the only evidence in the rev— 
6lations of Brahman, Paramatma and Bhagavan. The example of 
Naftada testifies to the fact that the perception of him as a 
lump of lustre shows that the perceiver is far away from the 
object; while, recognition as Narada indicates that the object 
is close at hand of the perceiver. Carrying this analogy into | 
the field of intuitive vision,it may be held that the perception 
of Brahman as an un-differentiated mass of intelligence shows 
that the votary is visualising reality as we see a distant star, | 
while perception of Bhagavan with Aas spiritual form fully art | 
erentiated reveals the fact that we have attained the gtage ose: 
reality stares us in the face directly. 

Though we are realising the same truth which we mad 
realised as Brahman, yet the full-fledged splendour of the 
realisation of Bhagavan makes a difference. Thus Brahman as 
an undifferentiated mass of intelligence is sometimes described 
as the external splendour (ahga—kanti) oe Ghavevan.” The same 


reality viz non-dual consciousness reveals itself with its 
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conditions undifferentiated as Brahman and with its potential— 


ities perfectly manifested as Bhagavan. Brahman is a 
revelation from a distance while Bhagavan is revealed as truth 
ee re iividently then Bhagavan is a higher grade of 
truth than Brahman ; and , Parandtmi, being endowed with con— 
ditions differentiated, stands higher than Brahman; while, not — 
being embellished with the perfect manifestation of all poten— 
tialities, he is lower than Bhagavan. Thus Brahman, Paraniatma 
and Bhagavan are the three hierarchical grades of reality as 
comprehended by the progressive spiritual intuition of the 
votary, In this light, the Aloka (vadanti etc as mentioned 
above): means that non—dual consciousness is the reality, which, 
again is revealed as Brahman, Paramatma and Bhagavan, in re- 
sponse to the progressive journey of the votary towards the 


summit of introspection. 


Chapter IT 
Nature of reality —-- its four grades. 
Let us now examine the merits of the interpretations 


given by §ridhara and Jivagosvami. in order to determine the 


gense of the gloka which is held to represent the metaphysical 


standpoint of the Bhagavata.. The Bhagavata itself has diaiuea. 
at the very outset that it is the mature fruit of the Vedas 

(Nigama~kal pa—taror galitam phalam). Following this sixeavaeton | 
of the Bhagavata, we shall henceforth interpret the Bhagavata in | 


the light of the Upanisads. 
=o 1= 
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If the contention of the Bhagavata, that it stands 
for and vivifies the Upanisadic truths, is to be taken Literally, 
then, we dare say, the metaphysical position of the Bhagavata ‘ 
can be will understood in the light of the Upanisads. 
| The authenticity of some of the Upanisads has. been 
often questioned. But there is unanimity as to the authenti- 
city of the Upanisads that have been commented upon by gahka ra. 
Again,of these, the position of Mandukya has been held to be 
the highest as may be evidenced from Muktikopanisad which 
observes te--~ | | 
kaivalya—muktir ‘ekaiva pea ae 
_iyam kaivalya-muktis tu kenopayena sidhyati 
Mandukyam ekam evalam mumuksuném Wimuktaye 
tathapy asiddham o6 jiinam nad opeuucetansnatne | 
Aaedording to the Muktikopinsad, Mandukya is the a 
representative of all the Upainsads, let us see, in the Light 
of the Mandukya, how the dark portals of the above-mentioned 
Sloka (vadanti etc) can be illustrated. Our contention is 
that the same central truth beathes through Mandukya as well 
ag the Bhagavata_as represented by our Siok. 
(A) The four grades as propounded by the Mandukya 
Mandikya has, at the saeeet, identified all pragmatic 
existence with Brahman and then has identified the individual 
soul with Brahman, hen it proceeds to descripe the soul 
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as catuspada i.e. having four feet (four grades) 


_ ist grade. 

The Mandikya reads about the first grade as follows:~ 
jagarita—gsthano bahih-prajfiah saptange ekonavimsatimukhah | 
sthula—bhug vaigvanarah prathamah emda 

In the Light of Sankara, this passage may be inter~ 
preted as follows a The first grade comprehends the pragmatic 
existence (jagarita-sthana), it is conceived to have seven limbs 
(drawing upon the analogy of sacrifice), it is possessed of five 
sense organs, five conative organs, five pranas and four inter— 
nal organs mind etc (nineteen in all); it is connected with 
gross objects and lastly it is called vaisvanara for it re— 
presents composite bodies and is identified with all material 
existence. | 

Segond grade. 

Next goes the description of the second grade:— 

svapnas thanchtah—prajiiah saptanga ekonavimgati—mukhah | 
praviviktabhuk taijago dvitiyah padah. 

Sankara comments :~- "The second grade is as if in a dream 
(svapna—s thina) . So the Atharvana Sruti saysi-atraiva devah 
svapne. mahimanam anubhavati. Here consciousness operates 
internally. Henes the gecond grade is called taijasa in that 
it is consciousness unsophisticated with external objeats", 

Then the third grade is described as follows:-- 
yatra supto na kahcane kamam kKamayate na kancana svapnem padyati | 
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tat susuptam. susupta-sthana ekibhittah pra jn@na-ghana 
evanandamayo hySanandabhuk cetomukhah pra jfas tritiyah paaan. 

"The third grade is marked by the absence of any 
desire or distorted vision. At this stage, all are integrated 
into one indivisible whole, It ig solidified consciousness. 
It is ‘all bliss. It is the state of realisation of bliss. 
Here mind only operates in the ogcurance of dream ete. It is, - 
again the state of omniscience', 

This third grade has noel further described ag:= 
esa sarvegvara esa sarva jna esonaryami yonih sarvasya 
-prabhavapyé-yau a. phutSndn. 

"This is the Lord of all, all-knowing inner con 
troller; this is the cosmic base from which all beings emanate _ 
and into which all enter, 

4th grade. 

Lastly the fourth grade is described as follows :-~ 
Nantah—pra jam na babih—pra jfiam nobhayatah—prajnam na pra jfid~ 
ghanam na prajham n@ prajnam. adrsyam avyavaharyam agrahyam 
alaksanam acintyam avyapadegyam ekatma~pratyaaaram prapaficop— 

~eéemeqeSantam givam advitam caturtham meanyate sa atma ga 
vijfleyah. 
| "The fourth grade is divested of internal or external | 
consciousness or any. state falling between these two types of 
consciousness. Nor is it solidified consciousness. It has no 
object to behold, yet, it ig not other than pure consciousness. 


: It is invisible, unspeakable, unconceivable, indefinable, 
FO 


inscrutable, indescribable; yet it is self-consciousness 
marked by the absence of all diversity. Naturally, it is 
aalm, auspicious. This is the true nature of the soul: and 


this is the goal of ali knowledge". 


(B) The Bhagavata and the Mandukya compared. 
(1) The ‘4th grade. 

It is interesting to trace these thoughts in the 
gioka (vadanti etc) of the Bhagavata. Following the order of 
the description of the Bhaégavata, let us start from the fourth 
grade, Our contention is that the fourth grade as described 
by the Mandukya is identical with the non-dual consciousness of 
the Bhadgavata.. In the Mandukya, the description of the fourth 
grade is mainly negative in that it cannot be described 7 
(avyavaharya, avyapadeéya) . Yet the Sruti could not refrain 
from describing it positively. It is thus held to be atme— 
pratyaya-sara and naprajfia. The substance of this description 
is that the fourth foot consists in the nature of consciousness ; 
which is advaita, or, in terms of the Bhagavata, advaya. Hence 
the fourth foot of the Mandikya is the advaya jnana of the 
Bhagavata. —_ 

Why the fourth grade is consciousness. 

To account for holding the fourth grade as conscious~ 

ness by the Mandtkya as well as the Bhagavata the following may 


be suggested... We are steeped in ajnana which hag driven us to 
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spiritual striving, to get rid of the troubles which a jnana 
produces. Now, even if the promised land of perfection is not 
free from the coils of ajfidna, then the purpose of spiritual 
atrivings is at once frustrated. To crown the spiritual 
aspirations with success, ajhana is to be ousted. Jfana being 
contradictory to ajnadna, the Upanisads and, in their track, the 
srimad Bigeaveta have presumed the ultimate (turiya) as cons~ 
ciousness. It is by picturing the ultimate as non—dual, Gone - 
sciousness that our innate cravings for some thing positive have. 
peer satisfied. Yet the Upanisads ag well the Bhagavata are 
fully aware that the ultimate cannot be described positively. 
Peace all conventional concepts are negated against the ultimate. 
Here is a quotation from the Bhagavata to show the 
trend of thought regarding the ultimate :- 
gagvat—pragantam abhayam pratibodha—matram 
guddham samam sade—satah param atma—tattvam. 
gabdo na yatra puru-Karakavan kriyé—rtho 
maya paraity-abhimukhe ca vilajjamana. 
tad vai padam bhagavatah paramasya pumsa 
Brahmeti yad vidur ejanre-sokhen aoe 
If we compare the Mandukya with these glokas we arrive | 
at the conclusion that the ideas of the former have been faith-_ 
fully incorporated in the above passage of the Bhagavata. 
Reality — the fourth grade is positive. 
The nagative description of the ultimate may, in sone: 


minds, give rise for misconception, It may appear to be simply | 
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a philosophic abstraction. Hence to clarify this atmosphere 
the Bhagavate asserts the ultimate existence as forming the 
essence of the absolute. So the Bhagavata reads :— | 

rupam yat tat prahur avyaktam adyam 

Brahma jyotir hir-gunam nir~vikaram 

satta-matram nir-vigesam niriham 

sa tvam séksat visnur scngemaen 

The Mandukya also has established the nature of 
reality as pure existence beyond doubt by using the adjunct’ 
Gtma—pratya-sara. iy SY words, the nature of its pure 
existence is self-evident, for, none is ever doubtful of ones 
own existence. Existence of the individual soul is the 
existence of the ultimate because the Mandukya clearly states 
"sa atma'., And this truth has been reiterated in the Bhaga— 
vata where ine. Guess iou OL determing the essence of jiva has 
started the determination of reality as mentioned above. Hence © 
the ultimate being the goul, its existence can never be 
challenged. | 

Thus the assertion of the ultimate as non—dual cons— 

Giousness has served twofold purpose. It has on the one hand 
contradicted the extravagant claims of the nihilists who have, 
according to the astika philosophers, driven reality into an 
inconceivable negation, while, on the other, it has satisfied 
our innate thirst for a positive entity. Hence the fourth 


grade is advaya jnaéna of the Bhagavata. It is piire existence. 


Sl) ax: 


It gan never be denied, being the soul of all. Still it is 
beyond all description. It is in fact what the Bhagavata has 
summed up'in a sentence t= yat tad eee reality is anatt 
it is. 

The ultimate reality as described above has three 
grades vig Brahman, Paramatma and Bhagavan, though the ultimate 
is also described as the fourth grade. The word "pada! is to 
be taken in relation to Brahman, Paramatma ane Bhagavan, meaning 
"grade" as revealed in the progressive advancement of enlight— 
ment; but, if applied to the advaya jana, i.e. the ultimate, 
it means "goal Acarya also remarks to the same effect :— 
trayanam vibvadinan purva~purva—vilapanena turiyasya pratipattir 
iti Kkarana~sadhanah pada—gabdah, Turiyasya tu padyate iti , 
karma—sadhanah aadeopden. With reference to Visva ete ' pada’. 
means ‘medium’ while ag applied to the divine e: the word 


signifies 'goal'. 


The third grade. | 

The Bhagavata, following the deseription of the third | 

grade by the Mandukya, quoted above, recognises Bhagavan as | 
ananda marked by the fullest manifestation of all sateueine. 

| Jiva-gosvami in Sat-sandarbha ,Aas accordingly defined Bhagavan 

as Ananda endowed with all potenéies fully ee en ne. 4 

presence of infinite potencies in Bhagavan has led to his 

designation as sate of course, the Bhagavata, besides 
giving the interprdation of ‘ananta' ag having infinite 
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potencies, has attempted at other interpretations also, 

| ae 
Bhagavan is ananta as he possesses infinite merits, and as he 
is the regeptacle of all the wots which are like atoms in 


24 
comparison with his infiniteness. 


The second grade. 

Now this perfect ananda, in order to become the goal 
of man's emancipation, has to condescend to the individual soul. 
But the limited capacity of ene individual soul cannot com~ 
prehend perfect Gnanda. Hence Bhagavan standing for perfect 
ananda hag to. narmow down his scope to come within the compass 
of human comprehension. In other words, he must be manifested 
to be grasped by the individuals. 

The concept of pure matter. 


- The medium which would limit him down to a perceptible 


form cannot be conceived to be outside him, since Bhagavan 
would then become determined from outside. It is to be assumed, 
therefore, that the medium belongs to his intrinsic nature which 
is not’ affected by this process, Naturally the medium,with a 
unique character of its own, cannot belong to the material 
existence which drags the soul to limitations, Thus that 
element which serves as the medium of the Bhagavan for his 
manifestations is beyond the world of nescience. It is called 
visuddha-sattva i.e. pure aa Pure matter is the 
solidified manifestation of Yogamaya. Yogamaya is the 


collective name for the infinite inherent potencies of ananda 
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which the Bhagavata calls Bhagavan; and the Yogamaya accounts 
for the manifestations of the infinite without injuring its 
innate nature. | 

Paramatma_as Vasudeva 


Through the medium of pure matter, Bhagavan ies 


ananda as marked by.the perfect display of all potencies, is 


revealed to the individuals as Paramatma. The BHagavata has 
called the pure matter as vasudeva and accordingly has named 
Bhagavan as vasudeva of the devotees (sattvatas), for Bhagavan 
is revealed through pure ieee 


Creation is the dream of Patamatma, for, he is the 


svapna~-sthana as noted down by, the Mandukya (see supra). It is — 


for this Limited manifestation of Bhagavan -ags Paramatma that 
the latter has been described by the Bengal school of Vaisnavism 
as the vildsa(manifestation) of Bhagavan. Paranatma& as the 


revelation of Bhagavan has been called by the Mandukya as taijase 


Vasudeva is related to creation in its speculative 
stage (iksana). But creation is actualised in Brahman. Now, 
creation being a phenomenon, presupposes a 'before' and an 
‘after’, and, conveys with it thelidzea of cosmic activity. 
Hence we can eonteive a stage when there was a cosmic lull. 
This state of static existence is designated as Brahman. It is 


like the sombre stillness of atmosphere before the rise of a 
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tempest. Hence Brahman has been conceived as a gtill expanse - 
of intelligence which breaks into the cosmic process of sieuiees: 
Purusea + | 
| On the other hand, the state of reality, a areation 
is on, has been designated as Purusa by the eens c. While 
Brahman is the passive existence at the background of creation, — 
Purusa is the manifestation of Brahman within the creation. 
Due to this, Purusa is conceived to be a cesar whereas 
Brahman, Paramatma and Bhagavan are acknowledged a the three 
grades of the ultimate, that have transcended the cosmic 
process. The description of the Mandukya ag ekona—vimsati— 
mukha and sthtula—~bhuk may point to this Purusa whom the Bhaga—_ 
vata conceives as endowed with the principles beginning. from 


mahat down to the five suble elements which are all nineteen in © 


Ol. 
‘number recognised by the Samkhya system; and this Purusa is 
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conceived by the Bhagavata to be enjoying the gross objects. 
Again, the epithets like jagarita~sthdana, bahih—pra jfia , 
vaisvanara all appear to indicate Brahman which aozes out, ag 
it were, in the shape of Purusa incorporating: within his body 
all phenomenal eee 

Hromvhat has been stated above, it follows that 
Brahmanand Purusa being the different stages of the same 
principle have been taken by the Mandukya as one and are 


summarily described as one grade. . The Bhagavata has dlaborated 


and analysed this grade into two aspects viz Brahman and Purvusa, 
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so that the four grades of the Mandukya correspond to those 


of the Bhagavata. 


Chapter III 
Different epithets: of the three grades. 
Sat, olit and @nenda. 
Bhagavan stands for '@nanda' Paramatma for jnhana 
which . 
ars another name for revelation, while Brahman is passive 
existence,.+ These are the grades of reality, the fourth grade, 
which the Bhagavata, in the wake of the Mandukya, has described 
as advaya jnana. It may be noted here that the ultimate i,e, 
the fourth grade of reality is also described as Brahman by 
the Bhagavata, due to its being the ultimate source of mani-— 
festation Gaataie). Hence it is that Brahman the ultimate 
is referred to in the Upanisads sometimes as sat, sometimes 
as cit and sometimes as Gnanda} (iw. The reference as 
saccidananda is,except for the Nrsimha—uttara— tapani Upanisad, 
never explicitly mentioned in the same context. The Ananda— 
valli may be referring to it, but nothing can be definitely 
said), sat being existence, oLt being jnana. 

The Bhagavata has defined sat as that entity which 
persists in all three stages of the cosmic process viz creation, 
sustenance and destruction; and Brahman, the first grade in 
the hierarchical order, can naturally be called aoe pat may 
be another name for gatya. ‘The Bhagavata considers that entity 
as satya which persists for all the Gtaee 
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This ie Hew Brahmen, the ultimate, the fourth grade 
of reality can also be described as 'satyam jhanam @nandam 
anantam Brahmas » | 

Avidya-pida, vidya-pada_and ananda~pada. 

| Dri-pide-vibhiti-maha-n@réyane— Upanisad describes 
the three grades of reality as avidyaéa—pada, vVidyd—-pada and 
Svendeeeda, respectively. Brahman, the first grade of 
reality, is avidyad—pada for it is from Brahman that avidya 
emanates aed. eoiceus, ene individual soul. Paranatma is vidya. 
pada for vidya—pada stands for consciousness while Bhagavan 
ig anande—pada. 

_ Abhiaya, Ksema and amrta. 

In the puruge—sikta which the Bhagavata also repre— 
sowae ie anes grades have been described by the terms. 
‘abhaya’, ksema' and'amrta' respectively. Brahman is the 
state of abhaya for it is only in Brahma~kaivalya when the 
individual soul merges into the cosmic soul i.e. Brahman, that 
all duality involves bhaya (afflication) disappears. But mere 
warding off of afflication is not enough. Release from burden | 
needs be supplemented by peace. Abhaya has got to be attended | 
with ksema i.e. welfare. Parandtma is this state of welfare. | 
But welfare reaches its zenith when infinite bliss dawns upon’ 
the votary. Bhagavan is this infinite bliss. 

The three grades of reality may, in another aspect, 
be described as jagrat, svapna and susupti i.e. waking state, 
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sleep and dreamless sleep. These states, however, in the 
present context, belong to the fourth grade which we have 
dealt with above and have named non—dual consciousness. We 
know that the individual soul experiences in its pragmatic 
Life the three states. ‘But in regard to the individual soul, — 
they are due to the influence of ignorance. Hence all tues 
may be metaphysically Galled to be the states of dream, in- 
cluding the waking state. It is only when the individual soul | 
transcends these states by attaining Brahman that it becomes 
awakened. Brahman the first grade, signifies this awakening 
to reality, and then it becomes, in fact, the fourth state, 
additional to the three pragmatic states of waking (Jagrat) 
etc. . Thus the fourth state of jiva is Brahman, the first 
grade of reality, equal to jagrat. It is in this sense that. 
the Bhagavad Gita observes :- | 

ya nigé sarva—~bhutanam tasyam jagarti samyami 

yasyam jagrati bhutani sa niga pagyato muneh. 

But the votary has to advance further to the states of 
svapna and susupti of reality in order to reach the climax of 
-perfection. Paramatma is the state of svapna because his 
dreamy speculation ( samkal pa) matures into the manifestation 
of the ee process. 

Bhagavan is the state of susupta in as much as the 
turmoils of creation as well as cosmic hankering have all ceased 


in him; “and, he is peacefully indulged in the realisation of 


his intrinsic nature of bliss. That is why the Mandukya deger— - 


_ibes him as anandamaya. As all diversity cdelsces into one 
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integral whole in the concept of Bhagavan; so he is described 


as susupti. 


Aum 
Pataijali says that pranava i.e. aum is the 
designation of God, (Pranavah tasya vacakah). tTasya"® indi~ 
cates isvara, according to Patahjali. Isvara, to him, is the 
primordial teacher unaffected by prgamatic impurities (klega, 
karma, vipaka and asaya). I¢vara stands for three aspects 
of reality i.e. Brahman, Paramatma and Bhagavan. The pranava 
may be described similarly, as the Man dukya has done in its 
gpeculation on the sounds aum. In this speculation, the 
Mandukya holds that 'a' is Brahman, 'u' is Paramatma& and 'm! 
is Bhagavan. there is also in aun, according to the Mandikya,— 
a fourth unutterable sound which stands for the transcendental 7 
ultimate. the idea behind it is to convey, that the realisation 
of aum is equivalent to the realisation of reality in all its 
degrees of hierarchy. | 
Brahma; Visnu and Mahegvara. 
Dhyana—bindi-Upanisad describes Brahman, Paramatma and | 

‘Bhagavan as Brahma , Visnu and Mahesvara on the basis of their | 
elose relationship with 'a’ and "u' and 'm' respectively. the 
Upanisad observes :— 

om ityekaksaram Brahma dhyeyam sarvair mumiksubhih. 

prthivyagnis ca rgvedo bhur ity-eva pita—mahah. 

akare tu layam prapte prathame pranavamsake 
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antarikeam yajur vayur bhuvo visnur janardanah. 

ukare tu layam prapte dvitiye pranavamsake 
3 us se: ; | eae. jAl—43 

dyauh suryah sama-vedas ca svar ity-eva mahesvarah,. 

Here Brahma, Visnu and Mahesvara are not used in the 
gense of presiding deities of sattva, rajas and tamas, accounting 
for creation, sustenance and destruction of the universe; for, 
‘'a', ful and 'm' stand for three grades of reality as shown 
above by the evidence of the Mandtkya. It appears that Brahman — 
is called here Brahma in so far as Brahman is energised into the. 
cosmic process, whereas Brahma is held responsible for the 
creation of the gross universe. Similarly, Paramatma@ is Visnu 
by virtie of hig nature of revelation, whereas Bhagavan has been 
represented ag Mahesvara because all merge into the indivisble 
essence of Bhagavan. 

| tat tvam asi. 

The three grades of reality may also throw some light 
upon the interpretation of maha—vakya viz tat tvamasi. 
According to the Bhagavata, tvam is ee tat ie Vasudeva 
while asi, as Tr-pade—vibhuti-maha—narayana— Upanisad observes, 
stands for identification attainable at the state of Bhagavm. 

To this the Bhagavata reads :-—— 

tasmins tada labdaha—rucer mahamate 

| priya-Sravasy—askhalita matir mama . 
yay—aham etat sadasat agate ace 
ee . 46 
pagye mayi Brahmani kalpitem pare. 

Here Narada visualised the identification between him 


“ 
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and the cosmic soul i.e. Brahman, the first grade. $ridhara, 
while commenting on the next gloka, remarks that this realisation 
of Brahman is the realisation of agan® Cevamepadertns dana); 
According to the Bhapavata, Brahman is the true nature of the 
individual soul, though ‘tvamtis generally used to mean the 
individual soul. 

Again, after this realisation, Narada had to go through 
a course of training when :=— 

yenaivaham Bhagavato Vasudevasya vedhasah 
mayanubhavam avidam yena gacchanti eeheaa 

Sridiiara also indicates that the realisation of 
Vasudeva is tat~padartha-gudani. 

| We may supplement the meaning of "asi" from Tr+pada— 
vibhitti-maha—narayana— Upanisad where Mahavisnu i.e. Bhagavan 
addresses the votary entering @nanda—pada in the following 
gtrain t= 

tvam Brahmasi, aham Brahmasmi, avayor antaram na vidyate, 
tvam evaham, aham eva tvam, | 

It shows that the identity between the individual soul _ 
and Bhagavan is perfeotly complete in a@nanda—pada. 

Lastly, when the individual soul and Bhagavan coalesce © 
into one integral whole, the sense (akhandartha) of the above— 
mentioned mahé—vakya glistens forth ag non—dual consciomsness, 
the fourth and last grade of reality. 


All thege interpretations of different epithets as 
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applied to the grades of reality substantiates our view viz that. 
the Bhagavata has in conformity with frawilon propounded reality, 
the fourth grade, as advaya jndna with three hierarchical 
gradations: Brahman, Paramatma and Bhagavan. The Wandikya as 
weit we many other Upanisads support this view; Patatjali and 


the Gita fall in line with this contention. 


CHA PTE R IV 
Analysis of the ' Metaphysical structure | of reality. 
ANDETERMINATION OF = ABSOLUTE 

The Mandikya deseribes the realisation of the fourth 
grade of reality ag folLows:- samvigabi atmana atmanam ya evam 
vedas" Kody has . as re the passage thus t= samvisati, 
Aatmand — svenaiva; avam - paramarthikem Atmanan, ya evam veda. 
On the evidence of Mandikya it appears from. the trend of this 
interpretation that the fourth grade is the intrinsic nature of | 
the votary. 

The fourth grade standing for the perfection of the 
individual soul cannot be touched by determination. = If the 
state of perfection involved determination then the individual . 
soul would be doomed to be imprisoned in pragmatic life for ever. | 
If all sptritual strivings age worth making, the state of 
perfection represented by the fourth grade is to be recognised 
ag beyond the scope of determination, and must be conceived ag a | 


state of absolute independence. 
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Independence accounts for the fact that reality, 
though. eternally non—dual , yet can be dressed in a variety of 
forms. The Bhagavata has deseribed this phenomenon several 
times in the life of Krsna whom the Bhagavata identifies with 
Bhagavan. To the bewildered eyes of Brahma, a strange thing 
happened-. The Bhagavata has put the following in the mouth 
of Brahma 1 | 
adyaiva tvad rteésya kim mama na te wayatvam Gdargitam 
ekosi prathamam tato vraja—suhrd vatsah samasta api 
Ragautone cavarcbiusas tad~akhilaih sakam mayopasitah 
tavantyeva jagantybhus tad amitam Brahmadvayam dics, 

"To-day, is revealed to my eyes your divine soverignty. 
First, you were one and only one; then you became all cowherd 
boys and calves; further, you became expressed as all the 
worlds; next all becarie Poueenendea (the popular form of God). 
lastly, all this hneterogenety became integrated into non—dual 
Brahma" . 

The Doctrine of ‘divine sport. — 

- This absolute independence (svaechandya) of reality 
explaings Row multiplicity plays against the puoKereund of 
absolute non—duality. The position may startle logic but 
reality is the melting crucible of all ae It is 
designated as divine sport. | | 

But. sport cannot be done alone. A child requireg a 


toy to play with. so does the absolute. Yet how can Brahman, 


which is non-dual, manage for a-second to play with? To avert 
this trouble the non-dual is conceived to bring a second out of 
its own being by its absolute soverignty and yet.to ye 
dual for ever. The second is but a shadow of its own self. 

The goneepts of Sakti and gaktiman. 

Reality thus plays with a second ag a child plays with 
its own ete Now, this fact has been logically represented 
as follows:— Due to the divine will to play, which is another 7 
name of its soverign nature, reality,(i.e. the foufth grade) 
bifurcated itself; one is the static existence while the other 
is the dynamic movement. If reality wag only to evolve into 
dynamic movement without a atatic existence serving as the 
background of the dynamic movements, then cosmic dancing would 
have been impossible. A dancer always requires a stable ground 
to dance UpON e Conveying this idea into the field of meta~ 
physics, reality ies two aspects: one is static, the other is 
dynamic. ‘the gtatic existence is called saktiman while the 
dynamic movement is designated as gakti. 

These two aspects wre symbolised in the conception of 
goddess Kali dancing upon the chest of Siva, lying beneath her 
feet as a dead mass (gava). Both Kali and fiya are naked for 
both are symbolic representations of indetermined intelligence 
(anadvrta caitanya) or in the language of the Bhagavata, non—dual 
domeeuouaneees that has transcended all limitations. Again, 


being the base of Kali, the static existence is held to be the 


~86— 


substratum of the cosmic dynamism. All transcendental and 
cosmic manifestations emerge from these two aspects of reality, 
in order to satisfy the eternal thirst of play. 


Bhagavan and Yogamaya. 


On the analogy of the play the child, we may conceive 
that the first manifestation of reality, in its static aspect, 
becomes pronounced as ananda-maya, under the urge of divine 
play. Thus anandamaya is the first manifestation of gaktiman. 
This anandamaya is the third grade of reality, the Bhagavan of th 
Bhagavata ; and the gakti , the dynamic movement corresponding to 
this Bhagavan, is eee 

The instinet of play began £0 be. pronounced as full- 
fledged arrangements were being done to satisfy it. © The 
concepts of Goloka and Vrndavana sive Specimens. of these arrange 
ments. They are sondeived to _ divine cities where Bhagavan 
is settled along with his Sakti, Veueiaue It is for this 
pictorial conception of being housed in the city ( pura) that 
Bhagavan acquired the designation of purUusa 5 and, EOnenayes his 


potency, came to be conceived to be a woman, his bride. Though 


the Bhagavata has used the term ‘purusa’ to mean primarily | 
reality as dwelling in a composite: body built up by five pe 
yet, on the analogy of staying within, Bhagavan, (the third 

grade) has also heen called purusa. He is thus ealled parama— 


purusa as residing in Goloka, the heavenly city, enjoying the 


company of Yogamaya, his spouse. 
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Paramatma and Taksnii. 

fhe instinct of divine sport became further inspired 
and manifestations began to descend from the super—cosmic plane - 
to the worldy one. The starting point of these manifestations 
is represented in the conception of Narayana designated as 
Paramatma by ee He stands for vidyd-pada, i.e. 
for consciousness; because, the cosmic send gestetious were 
originated in the shape of divine speueiuien (a su) which 
the tr .Upanisad describes as the awakening of Navayanaftrom 
slumber (unmesa). ee is held to be a representation 
of Bhagavan for, only one viz nor-—dual consciousness is engaged 
in play. Reality has acquired designations like Brahman, Parama- 
tm and Bhagavan in response to the different states of the un- 
foldment of the instinct of divine ae : 

The energy corresponding to Narayana is designated by - 
the Bhagavata as Visnu-patni i.e. naken. As Narayana is a 
specific manifestation of Bhagavan, similarly Laksmi is the 
vilasa (manifestation) of Yogamaya. <ALlthough the principle 
underlying the two is one and the game, yet Yogamaya is termed oe 
Laksmi because of her different functions at this stage. | 

It is thus that the link of non—duality is never 
broken, through all the manifestations, whether empirical or 
transcendental. bakti is transformed into all sorts of 


‘ : a: / > “ | 
manifestations while saktiman who serves as their base, pervades | 


all, in order to-enjoy the wealth of happiness brought about by 


these manifestations. Thus reality in its static aspect, is 


—~BRm 


the universal base, and is at the same time, all-pervasive. It: 
is in this sense that the Gita- observes :- 
_yo mam paéyati sarvatra sarvam ca mayi pagyati 
tasy-aham: na pranagyami sa ca me na pranasyati. 
The Bhagavata remarks to the same eee, 

The manifestation of reality may be considered to be 
against its nature since the latter is defined as selfcontented 
Capta~kama) and thus inaccessable to any auethes experience of 
pleasure. At vue denis time, however, the manifestations 
“implying pleasure are inside the intrinsic qualifications af 
reality:which therefore will necessarily have to Aprtake of 
tié qualifications of all its hypostases. 

Brahman and Atimamaya. 

The suspense of reality which is to be brought from 
the state of speculation into the state off existence is called 
Brahman, and Sechuad s Bovency of bursting into existence is 
called Atma-maya. Atmamaya functioning as the gakti of Brahman, 
has been conceived as the pringiple of heterd=geneity; it is. 
the vilasa of Laksmi which, in its tufn, is the vilasa of Yoga— 
maya as aaid above. Sakti has the justification for acquiring 
a name separate foci Yopgamaya and Laksmi in as mach as the 
stages of Yogamaya and Laksmi are marked by -the constant 


revelation of non-duality though duality plays against their 


background. That is why votaries, ascending these planes of 
Laksmi and Yogamay&, become firmly grounded in non—duality though 
they can feel duality surging like ripples over the non—dual 
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surface. But the stage of Atmamaya is different. 
Purusa and Maya’ ard cit-saktig. 

Atma—riaya anticipates contradiction between duality 
and non—duality. Scntvaaietiod becomes complete when Atmanaya 
evolves into two contradictory ne es Cicchakti and uaye. 
Conditioned by these two potencies Brahman became Purusa, the 
first descent. 

(A) Maya. 

According to the Bhagavata, Maya seems to have three— 
fold function. It first formulates individual soul by setting: 
up a partition in Brahman, the first eeaee this process of 
‘formulation of individual soul has been descrihed by the Srutis 
as the process of outburst pice Secondly, the individ- 
ual soul loses the sense of its true nature that the individual | 
soul is Brahman; and, aggrieved by the loss of its nature, & 
wails for ite svarupa. In the meantime the pragmatic existence 
clasps it in response to its wailings.e The mourning individual 
soul, thirdly, wistfully embraces the world as its svarupa and 
it is thus that gradually troubles begin. 

(a) Maya and Avidya. 

The process of breaking up into so many parts of 
Brahman, designated as individual souls, is the primary function | 
of Mase. The function of embracing a fictitious self by the 
individual soul, forgetting its true nature, is coneeived, by 


the Bhagavata, to. belong to Avidya which consists of five knots 


~~ — a — 6 i: 
( panea—parva avidya) leading to empirical life. Thus the 
{ ? 
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Bhagavata seems to make a distinction between Maya and Avidya 

of which Maya provides fall from heaven; whereas, Avidya makes 7 

the individual soul drink the water of forgetfulness and induces 

the individual soul to embrace a counterfeit self as its own.) 

These two functions of Avidya, viz velline and inauoine to em 

brace are described as avarana and viksepa in the Jankarats sahicot 
(b) Avidya and Prakrti.. 

Again, the BEeseye ba aeons HG set up a distinction 
between the universe as it is and ae it appears to the eyes 
distorted by Avidya. The Bhagavata seems to affirm that the 
universe per se does not trouble the individual.soul; it is 
due to the misapprehension of the universe that the individual 
goul suffers. In other words, the principle of bondage and 
the principle of cosmic evolution seem to be different according 
to the Bhagavate. The principle of bondage is named as Avidya | 
while the principle of cosmia evolution is designated as Pralgt i 
or einetave: _ 

The conception ong Prakti is apparently a borrow fom , 
the Samkhya beatae as other Puranas have done; a nd naturally, 
the Puranas in allegiance to the samkhya seeten, have to main- 
tain the truth of the universe. Yet the’ truth of the universe 
hag been subordinated to the truth of reality, by the Bhagavata, 
Thus the universe is not’ absolutely true, for none is absolutely 
true except reality. Accordingly, prakbi which the Samkhya | 


school holds ag eternal has been described by the BHhagavata as 


—9] 


derived from Maya. | 

| We may re-tell- the same truth by affirming that Maya, 
according to the Bhagavata, has two different evolutions — 
Prakrti or, to borrow a Tantrie terminology, aklista ajnana 
which iouet not causing suffering, provides for the show of an 
external universe; and, Avidya or klista a Pena i.e. the cause 


of all phenomenal afflictions. 


(ce) Maya and Vidya. 

It.may be recalled that through all these manifestations 
the instinct of divine play is going to be satisfied. If the 
satisfaction of that instinct involves suffering to the individual 
soul, brought about by Avidya, then the: purpase of divine in- 
stinet seems to defeat itself. If suffering of the individual 
goul is the eternal doom to be provided for the satisfaction of 
divine instinct of play, then this instinct is certainly of 
obnoxious nature. The ultimate truth cannot be conceived to 
possess this. obnoxious nature, for then the ultimate truth cannot 
be the ideal of all human aspirations. After all, the individual 
souls are not other than Brahman, the first grade, as shown 
above; and thus the suffering of the individual. souls means, 
in a way, the suffering of Brahman. Thus suffering, if at all, 
is to be recognised to be a temporary phase. “Accordingly, 
reality has been conceived by the Bhagavata to have an eternal 
knack of extricating the individual souls from the bondage, It _ 


is ingrained in creation from its very start and is designated © 
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by religion as divine grace, The Bhagavata has conceived it as 
emerging from Maya in the form of the third principle distinct 
from Avidya and prarti. The Bhagavata calls this third 
prineiple Vidya. 7 a 
Viaya@ operates to exterminate avidy® and thus makes 
for the release of the individual souls. ‘he phagavata has | 
held Vidy& as well as Avidy& to have equally emerged from “aye 
It is because of their emergence from the same stuff, viz. Maya, 
that Vidya may react upon Avidya, for, two absolutely alien 
elements cannot react upon Gach other. This i.inherent Vidya 
(spiritual. initiation) , whereby Avidya, Prakti and Lastly 
MayE gradually fall off. | 
(4). May&& Kala, Karma ana ‘svabhava. 

| Prakrti begins to evolve into subtle and gross 
creation as conceived by the Samkhya school but with a few 
variations. ‘With the Samkhya, Prakrti is the equilibrium of | 
the erapartste energy viz Sattva, Rajas and Tamas, The process 
of creation has been conceived by the Bhagavata as follows:— 

. Prakrti is the equilibrium of the three gunas; the 
state of suspense which Prakrti represents, must first be broken 
so that evolution may proceed. After the equilibrium has been 
disturbed, an onward push is required, followed by an arrest of 
the movement, so that principles (tattvas) may come into being. 


The disturbance of equilibrium, onward drive, and, lastly,arrest — 


| a respec five &y 
of movement are held by the Bhagavata as being done by kala 
; . A 9 
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Karma and Svabhava another set of three principles, all emerg— 
ing from Maye. 
(B) Cit-sakti. 

Prakti moves on, on its progressive journey, due to 
the operation of Kala, Karma and Svabhava under the superinten— 
denee of Purusa , the first aceseae Tn each of the successive 
stages of the cosmic evolution, the three principles are always 
at work so Se ery oe the guidance of Purusa, the arrest may 
be proken afresh, another onward push followed by arrest of 
movement, may be saan: This superintendence of Purusa 
has been done by the aid of Citegakti, another principle 
distinct from Maye, which co-operates with the cosmic process, 
and at the game time, assists Vidya in kindling it up into 
flames to swallow Avidya, Prakti and uaye. 

| Sunmary. 

The Bhagavata conceives the static aspect of reality 
as having three grades of manifestations viz Bieiien, Paramatma 
and Bhagavan, the first of which further manifests itself as 
Purusa , the controller of the cosmic process. On the other 
hand, the dynamic aspect of reality has its successive unfold— 
ment in Yoganfiyi, Taken, Ltmandyéy, Gitedakti and Mayda) the 
Last of which gives rise to two different sets of principles, 
each consisting of three viz (a) Vidya, Avidyad and Prakrti and 


(bp) Kala, Karma and Svabhava. All these manifestations are 


woven into the fabric of the instinct of divine play. 
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It may once again be recalled here that chouan aiffer— 
ent names have been assigned to account for diversity of fune— | 
tions, yet Bhagavan, Paramatma and Brahman, withits manifesta— 
tion as Purusa , are not three or four distinct principles but 
one and the game, though endowed with distinct functions. Simi- 
larly, the different designations of gakti are in fact the dif- 
ferent names for the same principle. The Bhagavata has summer i— 
ly described the static and the dynamic aspects of reality as | 
Purusa and renee 

The concepts of Purusa and Prakrti. 


As has been mentioned before, the Bhagavata has 


74. 
described Sapayen as. parama—purusa ; it has similarly called 
75 
Parana t—ma as adi—purusa ; and lastly, it has called Brahman, 


"6 
Purusa. So all the three different grades of reality may be 


collectively included in the category of Purusa Similarly, 
all the different grades of Sakti may he incorporated in the 
category of Prakrti which means seicuie 

But Prakrti and Purusa are not two different concepts 
nitualiy exclusive, but refer to the same reality which the 
Bhagavata deserihes as non—dual re In this way, 
in spite of diverse manifestations, the chain of absolute non— 
duality is never broken. 

From the conventional standpoint, the Bhagavata acknow 

ledges twenty eight eeiaesne Prakrti assumes two designa— 

tions in view of its state of equilibrium (avyakta) and its 
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state when the equilibrium is disturbed (triguna). The concept 
of Prakbti is split into four categories viz, the Avyakta and | 
the three gunas. Prakrti and Purusa thus make five principles. 
The other principles are os Mahat (universal intelligence) , 
Ahamk@ra (the principle of individualism), five sense organs, 

five conative organs, mind, five subtle elements (suksma bhuta) 
and five gross sieteae A1LL these make up twenty eight 
gategories ( tattvas) which may be enumerated in any order on 

the basis that cause and effect are one or two eerie 


Considering ¢ause and effect as ane and same, we can 


hold that from Hahat down to the five gross elements, all evol— 


utes of Prakrti are nothing but Prakrti. If go, then there 
are two principles, Prakrti and Purusa, both of which, ultimately 


merge into one integral whole described as non-dual consciousnes 


We may conclude, on the basis of the Upanisads, that 
the structure of the ultimate reality is non-dual consciousness © 
which is endowed with three grades of manifestation viz Brahman, 


Paramatna and Bhagavan. 
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(A) Intuitional evidence. 
So far we have tried to establish the grades of 
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reality on the basis of authortative texts. We nowpropose to — 


corroborate the same by the evidence of actual realisations. of 


the votaries. The Bhagavatashas itself laid much stress upon 
the realisation of the votaries. Tt olaims that the delineation 
of reality is based upon ae utterance of the enlightened person: 
The Siadava te has given several instances of votaries whose 
soteriological apprehensions substantiate vie uasetrine of the 
grades of reality. -Prajapati Kardama, maharsi Malayadhvaja, 
Devayihuti , the mother of Kapila ae ane. traditional examples on 
this point. | 
Prajapati Kardama 
Thus the Bhagavata deseribes how. Prajapati Kardama 

reached his perfection, in the following strain :- 
- mano Brahmani yunjano yat tat sadasatah param. 

gunavabhase vigune ekabhaktyanubhavite.. 

nhirahamkrtir nirmamag ca nirdvandveah samadrk svadrk. 

pratyak~praganta—dhir dhirah prasantormir ivodadhih.. 

Vasudeve Bhagavati sarvajne pratyagatmani. 

parena bhakti~bhavena labdhatma mukta—vandhanah.. 

atmanam sarva—bhutesu Bhagavantam avasthitam. 

apasyat saeveepnuent Bhagavatyapi catmani.. 

icchd—avesa vilinena sarvatra sama-cetasa. 

Bhagavad—bhakti—yogena prptd BragavatT gatin. . 

Kardama first attained eligibility for the revelation 


of Brahman by ‘eka—bhakti' and then he could vision it. Thence- 


Oe 


forward, he acduired some special merits when Vasudeva was re~ 
vealed to him by 'para—-bhakti'; lastly he realised Bhagavan by 


' Bhagavad=bhakti~yoga' and thus secured what the Bhagavata des~ | 


cribes as Bhagavati gati.. 


Maharsi Malayadhvaja. 
The life of Malayadhnvaja tells the same story. The 
Blidgavata saya i-—— 
tapasa vidyaya pakya~kasayo niyamair yamaih. 
yuyuje Brahmanyatmanam vijitaksdnilasayah.. | 
‘aste sthanur ‘ivaikatra divyam varsa—Satam sthirah. 
Vasudeve phagavati nanyad vedodvahan ratim.. 
ga vyapakatayatmanam vyatiriktatayatmani. 
vidvan svapna ivamarge-sakeinam virarama hae. 
~saksad Bhagavatoktena guruna Haring. nrpa. 
viguddha~—jndna—dipena sphurata viSvato~mukham. . 
pare Brahmani catmanam param Brahma ee 
iksamano vihéyeksam agmad upararama ie 
Here also the successive grades of reality have been 
realised by Malayadhvaja in the progressive course of his 
evolution. 
Devabiiti, the mother of Kapila. 
These successive stages of attainment have been sum- 
marised in the life of pevanuts. the mother of Kapila, of 
whom the Bhagavata describes :++- 


evam sa Kapiloktena margenaciratah param. 
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atnianam, Brahma, Nirvanam, Bhagavantam avapa s&. 


Atma—labha is technically described by the Samkhya 
school as Purusa~kaivalya where the votary realises the distinc 
tion between buddhi and Purusa, and consequently, Ketusen pody 
and Purusa. Brahma~labha is another name for Brahma—kaivalya 
as the followers of Sankara have described i.e. the realisation 
of individual soul as identified with the cosmic re Nirvana—_ 
Llabha is the realisation of Vasudeva and final is the Bhagaval— | 
Labha. | 

These and many other instances may substantiate the 
view that Brahman , Savane tina and pyaceven are three gliccessive 
grades of reality, in hierarchical order, comprehended by the 
progressive realisation of the enlightened ones. 

(B) Psychological evidence. 
Sat o 
The recognition of three grades of reality may also be. 
. ’ 


justified by psychological approach to the subject. Until the 


| individual soul attains Brahme—kaivalya, it cannot be said to be 
gat i.e. self—reposed; for, being Garried away by taints (mala) - 
that pollute its being, it is nothing better than asat. It is 
site when the individual soul cutting agunder the pragmatic coils 
goars beyond Seana existence, that it may become sat; for, it 
has then abandoned the association with asat, for. the Brahma— | 
kaivelya’ is the state of sat. | 
Cit 
The mere attainment of the state of self-repoge cannot: 
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pe the final goal» Release from the burden of pragmatic life 
may mean ease; but, it is more seeewieernnes positive. Thug 
cessation of all afflications ( aunkg—nivrtti) cannot mean the 
~gtate of perfection. In fact, the teachings of pragmatic life 
point to the truth that ananda deserves always to be the goal of 
Life in either its material existence or its philosophical 
journey. The individual soul, after Brahma-kaivalya, has to 
move forward towards ananda which is a positive entity. This 
journey from the gat ho anenaes unlike the material movement 
faintly lighted up with the wane streak of modal knowledge, ig 
llluminated with the Light of perfect consciousness. This 
mellow light of consciousness stands for Vasudeva. Hence sat . 
can be held to be succeeded by cit. In other words, Brahman is 
superseded by Paramatma. | 

Ananda. 

‘Spiritual strivings are, at their best, nothing but 
modal knowledge. Modal knowledge is an off~shoot of Maya, for, 
Vidya, the highest type of modal knowledge, has emerged from the_ 
Maya. The individual soul may attain Brahma—kaivalya and may, 
consequently, transcend mrtyu (death) or bhaya (affliction), by | 
means of the modal knowledge which, is, in a sense, Avidya, in 
being a manifestation of Maya. Since spiritual strivings are 
crowned with amrta or dnanda, one gannot strive for ananda until | 
one is free from anxiety. This ananda is realised through the 


Vidya when the votary has passed the whole way illuminated by 
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pure consciousness. Vasudeva stands for the Vidya. Thus avidy 
leads to Brahma~kaivalya while Vidya makes for ananda. The 
Téopanisad observes that crossing death by Avidya, one finally 
attains ananda by Vidya. Ananda is but another rane for 
Bhagavan. | 
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Grades of the Bhagavata. 
and 
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Grades _as represented by Sankara. 


grades independent of one another or are they relegated independ 
ently to the structure of reality as its independant seseiec. ome 
is there a olose unity among the grades? - 

We may summarily discard the first alternative,as the 
recognition of so many independent principles would militate 
against the non—dual struture of reality. Similarly, the grade. 
gannot form Links in the chain of hierarchy, as shown above, if 
they are independent agpects. Hence, the third possibility 
only is open to us. 

In fact, the Bhagavata has also adopted it ag rr an 
ent with its philosophy. The Bhagavata hag expressly stated 
that the essence of Bhagavan is the non-dual consciousness viz 
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the Brahman of the Upanisads. In other words, the third grade ~ 
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is but a manifestation of the fourth grade. Similarly, Para—. 
matma or Vasudeva, (the second grade) is traced to Bhagavan 
(the third grade) whom:the Bhagavata calls rene So also, 
Brahman (the first grade) is a revelation of Vasudeva (the 
second Pee Lastly, Purusa has his essence in en 


The Bhagavata has described this fact in another way 


i.e. from top to bottom. Thus turiya (the fourth grade) is 
said to be manifested as Bhagavan eens Krsna, is manifested 
in the shape of Vasudeva, in the state of meditation and viidces, 
Vasudeva reveals himself as Brahman; the latter has expressed i 
sel? as Purues, the inner soueeonie.. | 
Aecording to the Bhagavata, each of the successive 
grades is the manifestation of its immediately higher grade, till 
we come up to the fourth grade, the non-dual consciousness. 
Again, the fourth grade incorporates within itself all the three 
grades taken jointly and/or severally. The structure of the four 
grades is so that each higher grade implicates all grades that 
are wre 
On this principle, Bhagavan i.e. Krsna of the Bhagavate 
is described ag the second or first grade. To him are also as— 
eribed the functions and characteristics that are generally 
assigned to the second or the first. This explains how Krsna 
can function as ddya~purusa Narayana dispelling maya with the 
aid of cit-Sakti. Similarly, Bhagavan is conceived in ee: ose of 
purusa though Brahman should be held prima facie to have been 
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manifested as PUrUsa Conversely, Purusa, the first descent, is 
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described as adi-—purusa i.e. Narayana, the second grade. 


It is on the game principle, that the avataras , who 
seemingly descend from Purusa as their nearest source, are deg-~ 
eribed as having descended from and haying the characteristics 
of the grades beyond Purusa. 

The intrinsic identity among the grades and the in- 
corporation of the lower grade into the oie be viewed 
from another point of view. The hierarchy among the grades is, 
from the psychological aspect, the progressive manifestation of 
potency in the votary during the course of his ascending the 
spiritual scale until he becomes Bhagavan with all potencies 
fully manifested. Viewed in this light, the micro—and-—macro- 
cosmic identity may be reconciled. 

(B) Grades propounded by Sankara. 

The viewpoint that turiya, the ultimate, inesunenates: 
all the three lower grades, is also recognised by Sahkara though 
in a somewhat different way. Acarya remarks :——— 

garpadi-vikalpa—pratisedhenaiva rajju-svarupa—pratipattivat 

tryavasthasyivatmanas turiyatvena pratipipadayisitatvat ; 

tat—tvam-asitivat. Yadi hi tryavasthaitma-vilaksanam turiyam 
anyat, tat, pratipattidvarabhavat Sastropadeganarthkyam Sinyata- 
pattir =. ah | : | 

Obviously Sahkara holds that turiya incorporates all 


the three grades. He also recognises Brahman of the Upanisads © 


as consisting of four grades. But the fundamental distinction be-| 


( a went 
tween Sankara and the Bhagavata lies in the fact that Sania ra 
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has. had to discard kine three other grades as illusory (mayika). ; 
The reagon is not far to seek. dohkara hag, at his disposal, 
only Maya, the prinaiple of illusion, which he has employed to 
explain all dynamism. The Bhagavata, on the other hand, holds 


that all the three grades are really existent. To uphold their 


existence, the Bhagavata recognises principles such as Yogamaya, — 

abmamaya etc, wider in scope than Maya. Having in mind the small 

‘gignifieance of Maya, TriUpanigad hag called the first grade, 

which is pouneoeal with eve. to be the starting point of des— 

traction (mrta) while the other three grades as eternal (amrta) . 
(a) The plea for examining the Mandukya . 

Here then the BHagavata differs fundamentally from 
Sahkara as to the nature of the grades. According to the 
Bhagavata all the four grades are true while canker maintaing — 
the fourth grade (Brahman) as true and discards all the rest as 
illusory. Now, this divergence of opinions is based upon the 
conflicting interpretations of some passages of Mandukya. 

The problem may be solved by the settlement of the 
question whether the description of the four grades in the 
Mandukya refers to the individual soul or to the cosmic soul. 
gankara holds that the grades in the Mandukya refer to the fia. 
vidual Zeit so except for the fourth grade which is the perfec-—| 
tien of the individual soul, the other three grades, standing for| 
the pragmatic life, are illusory. The Bhagavata contends that thd 


grades refer to reality and they are all true not illusory. 
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(b) Salikeiva'’s Contention. 

The Mandukya describes the entire creation as equal to 
Brahman. Immediately after, it identifies the atman (as ayam 
‘atma) with Brahman. Follewitg this statement, there ig an iden— 
tification of the ‘ayam Atma’ with ‘the catus pada (sdoyam atma 
catuspadgy) . "his leadg Sankara to the contusion that catuspada 
(four grades) referring to 'ayam atma'.must belong to the indi- 
vidual soul; for, the phrase ' ayma atma' means the individual 
soul. The gist of Sahkara's contention appears to be that 
Brahman cannot be referred to by the term 'this’ which is wont 
tO mean an object Glose to the observer's hand. Hence the four 
grades that are described in the Mandukya as belonging to 'this' . 
soul are obviously referring to the individual soul and not to 7 
the cosmic soul. Therefore the four grades as belonging to the 
individual soul are to be interpreted as pointing to four states 
of jiva viz waking state, dream, dreamless sleep and the fourth 
state transcending all the three former pragmatic states, 

(¢) Sahkara' s contention examined. 

On this point, we submit that the description of the 
four grades in the Mandukya primarily refers to the four grades 
of reality viz Brahman, Paramatma, Bhagavan and advaya jnana. 
The grounds on which our contention is based are ag follows :— 


1. Let us first ascertain the meaning of the word '‘atma! which 


the Mandukya refers to as 'this'; for, the Mandukya describes 
_ Der , 
the four grades as relating to 'this’ atma. Now, Sankara himself 
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interprets ‘ayam atma’':-as the donotative sense of 'Om' i.e. 
reality immanent as well as transcendant. ( Omkarabhidheyah 
paraparatvena gguqastiiiten) oxi thus the phrase cannot. refer 
to the individual soul. | 
2. After delineating the fourth grade, the Mandukya concludes 
with the remark:— sa a@tma, sa vijneyah i.e.this is the soul:and 
this is the goal of knowledge. If Atm& means the individual 
soul, then the individual soul would be referred to by the 
Mandukya as the goal of knowledge. But this_is against the 
tradition of the Upanisads. , | 
Oe There are definite indications in the other passages of the 
. MandUkya, that cannot be consistent with the reference to the 
individual soul but can be considered in regard to Brahman only. 
The Mandukya describes the third grade ag follows :— 
esa sarvesvara esa sarvajna esohtaryani esa yonih sarvasya 

| prabhavapyayau hi bhutandm (i.e. this is all-knowing, the . 
lord of all, the inner—controller, the ultimate source ofall 
beings and accounts for their origin:.and destruction). The 
individual soul could by no means be described as such. 
4. All Upanisads are held by Sankara to have their final import | 
in Brahman. He has eeamiy eeared this while, interpreting the 
fourth Brahme—-sutrea (tat tu samanvayat) If the padsage of the 
Mandukya refers to the individual soul, then this fundamental 
proposition of Sankara falls to the ground. There is no other 
passage in the Mandukya which may refer to Brahman, to save the -| 
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' pogition of aces Herige it is consistent even with Sahkera! 
proposition that the four!’. grades described in the Mandukya ref- 
ers to Brahman and not to the individual soul. 

5. In fact, Anandagiri has tried to explain that the four 
grades described in the Mandukya do refer to Brahman though 
‘epueencis the Sruti may seem to describe the four grades as 
referring to the individual soul. 

| But the point held out by the commentator still differ 
from our standpoint. Though according to the commentator, the | 
grades may be referring to Brahman and not to the individual 
soul, still, save and except the fourth grade, the other three 
grades are illusory, We, on the other hand, contend that all 
the four grades are real as referring to the Brahman of the 
Upanisads. © 

(D) Corroboration of our contention. 
Our contention that the four grades refer to reality. 

and not to the individual soul is also substantiated by the 


evidence of TrUpanisad. The Upanisad reads as follows:- 


katham Brahma ? saguna—nirguna-svarupam Brahma ; pada— 

catustayatmakam Brahma. Kim tat pada—catustayatmakam Brahma 

bhavati ?.Avidya—padah suvidya-padah, @nanda—padah turiya— — 

padad ceti..... Mulavidya prathame pade, rianyatre; vidyanandaturi 
yaméah sarvesu padesu vyapya tigthanti. Evam tarhi vidyadinam 

bhedah katham ? tat—tat~—pradhanyena Lh cobeasyyenadeean: Vastutas | 

tu abheda eva. tatra adhastanam ekam padam avidya-Savalam bhavati; | 
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uparitana—pada—trayam $uddha—bodhananda—laksanam amrtam bhavati. 


The same view is held by the Bhagavata, 
—107— | 
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(#) Why Sahkara intexpretea the grades to belong to Jiva? 

To appreciate the interpretation fe pipe by Sahara, 
the following point deserves consideration. Sankara was born in 
an age when Buddiem had penetrated India through'and through. 

It was in those sans when reality, as something positive, wags to. 
be defended not only by means of logic against the negative inter 
pretation of the Buddists, Hence the task which lay before 
gahkara was to re-place Buddiam by the Upanisadic tradition and | 
to uphold reality as a poattive entity and the individual soul 

as identical with Brahman. Thus gankara had to emphasise the 
fourth state of the individual soul as identical with Brahman, 
the positive reality. 

Thus, whatever the interpretation of the Sinya—vada may 
be, to Santana: the establishment of the positive reality of the. 
‘atman (Atma—-pratistha) was the sum and substance of his philos— 
ophy. For this, he had to discard all impositions upon the 
individual soul as illusory; he ultimately asserted the posi- 
tive entity of the atman by identifying it with Brahman. Sanka ra 
had established Brahman as something positive and not negative. 
This he did on the basis of the Upanisads. All his attempts are, 
therefore, centred round discarding the limitations (upadhis) ée 
the individual soul, so that if may rest at ease, grounded upon 
its intrinsic nature of pure existence (svarupa-sthiti). 

(F) Sahkava and the Bhgavata ‘compared. 
_ (a) gahkara's -position explained. 

We propose to throw Light upon the position of Sania ra: 

| oT 
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by an illustration from the Yoga-vasi'tha. There is a story tha 
a prince was lost ina forest. The prince himself was not aware 
that he belonged to a royal family. He wandered for years in the 
forest until he was found one day. He was cleansed, shaved 

and waghed. Ultimately, he was crowned. 

Sahkara has established the identity of the individual 
soul lost into the maze of pragmatic existence. His philosophy | 
is mainly concerned with the question of cessation of affliction 
(duhkha-nivrtti) .Peaceful rest marked by the termination of all | 
mundane Limitations seems tobe the goal of his philosophy. 

But it must not be assumed that,in order to do justice 
to the demands of his time, Sahkara had no time to notice this 
pure existence of the goul, culminating in the states of KnOW== 
ledge and bliss. To Sahkara, also, Brahman of the Upanisads | 
was not only sat (existence) but also eit (intelligence) and 
ananda (bliss). WVhis fact may be illustrated by the interpre- — 
tation of Sankara dealing With the aphorism —-'tat tu samanvayat' 
where Brahman is as existent as he is self-luminous and self- 7 
contented (idantu paranarthikem nitye-—trptam svayam—jyotih- 
svabhavam) . 

(b) Pogition of the Bhagavata. 

The Bhagavata following the trend of the Upanisads, 
hag developed upon S cnieava., by conceiving reality as having four | 
eternal grades, Brahman, Paramatma, Bhagavan and non—dual sanestour 
ness. It holds thet Spiritual aspirations reach their 
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perfection by soaring beyond pure existence of reality to non- 
dual néuneiicuenesd: through the medium of pure knowledge (cit) 
and pure bliss (ananda). 

(c) The Bliigavata suipplements Sahkara, 

With the aid of May&, the eueueapie of illusion, 
Sankara ascended to Brahman which he recognised to be the fourth 
state of the individual goul. In order to reach this goal, 
gahkara haa to discard the three other pragmatic states of the 
individual soul, vig waking, dream and dreamless sleep. Thw .- 
Sankara employed the method of exclusion for the attainment of 
Brahman, the fourth and ultimate gtate of the individual soul. 

The Bhagavata has recognised the position of Sankara. 
It admits that in order to reach Brahman, (the first grade of 
reality), one should resort to the method of exclusion fr dis— 
garding the three pragmatic states viz waking state etc. But 
the Bhagavata does not stop there. Tt soars further from 
Brahman to Paramatma, then to Bhagavan and ultinately to advaya. 
jnana. For this further soaring, the Bhagavata hag employed 
the method of trascendence, in supplement to the method of ex- 
clusion of Sankara. It is an outlook suarcuy all manifestations 
whether cosmic or sipaneosnie are integrated into one spiritual 
commonwealth. The method of transcendence positsthat Brahman 
incorporates within itself the world though the realisation of 
Brahman was obtained, at the outset, by discarding the world. 
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The method of transcendence further posits that Brahman is trans— 
cended by Paramatma and so on, until we reachhon—dual conseiousnes 
(dd): Difference of standpoints. 

Senkava. by employing the method of exclusion, nd to 
ghut out the objective world, in order to reveal reality beyond 
the objective world. Sahkara's outlook contemplates a contra 
diction between absolute reality and the world. One cannot have 
ne PABROn of reality and that of the world aiuieenseus iy. The 
Bhagavata, on the other hand, seems to entertain a standpoint 
where this contradiction has coalesced into one integral whole 
marking the absolute harmony between world and reality. This 
standpoint has been expressed by the Bhagavata which observes 
that under four circumstances, ieuwaee’ consciousness emerges 
as the living substance of weaitiye- They are te | 

asij jnadnam atho hyartha ekam evavikalpitan. 

yada viveke—nipuna, ddau, erage | 
"The duality between reality and the world meits away under four 
circumstances. To the wise, there is never any duality; before 
the creation there was also no duality. In the. golden era, it 
ig conceived that there was an enlightened mass of people to 
whom unity was a living truth. lastly, duality fades away 


when any one transcends the space—time scheme". 
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Chapter VIT 
Is reality of the dualists higher 
than 
that of the monists? 
(A) Fundamental misconception. | 

The Vaisnava sects which arose after Sankara often 
contend that reality which they worship as the highest, is 
higher than that of the ee school. Brahmam of eenavee the: 
assert, is only a light of Bhagavan, the supreme. of the Vais-— 
nava sects. 

Krsnadisa Kavirdja, a great exponent of the Vaisnava 
school of Bengal, writes, at the introduction of his work ‘Cade 
tanye-caritamrta'’ about the Brahman of the Upanisads as follows:- 

'yad advaitam Brahmopanisadi tad apyasya tanubha.’ 


Brahman of the Upanisads is nothing but the light of Krgna.- 


Though in later ver enarets this contention has been 


| much empiasised oF embitter the relation between the monists and 
the dualists, yet, it must be pointed out to the credit of 
earlier Vaisnavism, that the fundamental unity between Brahman 
and Bhagavan, was not lost sight of by scholars like Rupa- 
gosvami and Jiva~gosvami. Thus Rupa observes :- 

Brahma nirdharmakam vastu nirvigesam amurtikam. 

Lti sluryopamasyasya kathyate tat eels 

“Though the living substance between Brahman and 

Bhagavan is thé: same, yet, Brahman is isaaninea by analogy to bel 
the light of Bhagavan, because of its character of undifferen— 
tiated mass of intelligence.” 
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Jiva also seGeaneuntes this view. 


(B) Krgsnada@sa Keviraja's view reviewed. 

The claim of the later Vaisnavas is based upon the 
confusion between Brahman of the Upanisads and Brahman, the 
first grade. We agree to the contention of Krenadasa Kaviraja. 
that Brahman, the first grade, is the splendour of Bhagavan, 
the third grade of reality, but jo-padnee accept the view that 
Branman of the UPpanisads is the light of Bhagavan, krena of. 
the Vaisnavas, Brahman of the Upanisads and Brahman, the first 
grade, are two distinet concepts. Brahman of the Upanisads 
means reality consisting of all tive four grades i.e. Brahman, 
Paramatmaé, Bhagavan and advaya Jnana. jhe: Bharavats has clearly 
used the word 'Brahman't. in the meaning of all the grades of 
reality, taken Pe ee ‘Evidently, therefore, the word 
'Brahman' as used in the $loka 'vadanti' ete, and interpreted 
by us as the first grade of nee is the lowest in the scale 
of the graded: 

Why does the Bhagavata describe the first grade as 
Brahman? Because the first grade pervades the world (vr@hana). 
Brahman, the: first grade, or, to borrow the terminology of 
Irv Upanisad,avidya—pada is ‘so designated begause Maya, the 
dynamic aspect of Brahman, has evolved into the material world. 
Though really Maya evolves, yet Brahman is said to evolve becaus: 
of the identity between Sakti and fectinen. 


thus the concept of Brahman of the Upanisads and 
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Brahman, the first grade, being different, the contention of 
Krsnadasa Kaviraja, based upon the confused identity between 


the two Brahmans, is unmerited. 


The Gita throws some light on this point. The Gita 
seems to have. acknowledged the grades of reality, though in 
different terms. Brahman, first grade, oe been designated as 
Ksara, by virtue of itsfozing out into pragmatic existence 
through its potency, maya, Vasudeva or Paraniéitms, being the 
mere witness, is called aksara. But beyond Ksara and aksara, 
is uttama purusa who eentnors all; being the supreme lord, he 
is also called peeeguaee aaee supreme lordship of uttama 
purusa Glosely corresponds to the description of the third 
grade in the Mandukya:— 

‘esa sarveévarah..... esontaryami' etc. It suggests that the 
third grade .of Mandiikya is the Paraniatma of the Gita. 

Thus it appears that kgara, aksara and purusottama 
of the Gita, correspond to Bhagavata's Brahman, Paramatma and 


Bhagavan respectively. 


fs. 
(D) Brahman of the Sarava Upanisad. 


Sectarian Vaisnavism is fed with the doctrine of the | 
Bhagavata. It ie epbns the misimtevonetatien of the Bhagavata | 
that has led the later Vaisnavism to that extravagant claim. | 
In fact, the word 'Brahman', misunderstood by the Vaisnavas in 


Bhagavata context, is not unique with the Bhagavata, to mean the | 


eid 


first grade. The garava Upanisad also uses the word ‘Brahman! | 
to mean the same thing viz the first grade:—— 
-Parat parataram Brahnia , yat-parat parato Harih, 
“tat-parat parataro nigas tasmat stutyodhiko na ie 
(EZ) Qur suggestion. 

Still the use of the word 'Brahman' in ‘'vadanti’ ete 
is not quite happy, we admit. A distinction is required ta 
avoid confusion between the two Spatnene’ What the Gita calls 
ksara, the Bhagavata calls Brahman. We refer accordingly, to 
the Brahman, the first grade, as ksara—Brahman:, and to the 
Brahman of the Upanisads AS aksara~Brahman . | 

Now, with Krsnadasa Kaviraja, we admit that ksara— 
brahman, as an undifferentiated mass of intelligence, is the 
light of Bhagavan, We, at the game time, assert, on the basis 
of the Bhagavata, that akgsara-Brahman as consisting of all the 
four grades, is higher than Krsna whom the Bhagavata calls 
Bhagavan, the third grdde. Aksara, Brahman, the sum-total of 
all the four grades, is the Brahman of the Upanisads. How can | 


this Brahman of the Upanisads be.the Light. of Krena? 
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116. 
CHAPTER VILL 


Reality of the World 
and. 


non-duality of reality. 


(A) Maye exolains plurality. 

Maya ig the principle, which the Bhagaveta holds, 
to account for the appearance of plurality. ‘The ‘Bhagavata 
has defined Maya as follows:= 

vtefrthen yat pratiyeta na pratiyeta catmani. 
tad vidyat acmano may am. yathéohaso yatha temah . ° 

The principle which accounts for the appearance of 
the world, wi thout any ob; ective counter part, is Maya. Real- 
Lty shows itself as the empirical: world. which has diversity 
in its structure. Maya is the potency of eased bedenans and. 
there is identity between geilett. and. saktiman. The: ksara- 
Brahman.is menifes ted as the empirical oc ias While Maya 
cannot create enything real in the sense of absolute, ksara~ 
Beans lying art the background of ereation is appear ne 
thr ough the Maya, as the phenomenal Ww orl The world peing 
‘the appearance of Brahmen, has no reality apart from ksara- 
Brahman. Thus the world of apparent diversity does not atfect 
the doctrine of non-duality of reality. 

(B) Relations between reality end the world. 

The intimate connection between the world and reality 


(keara-Brahman) has been spproaced in the Bhagavata through 
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all possible concepts. It says of the universe : ~ 
yasmin yato yena ca yasya yasmat 
yad yo yatha kurute karyate ca. 
paravarefam paramam prék prasiddham: 
tad Brahma tad dhetur enanyad Sia 

There are other instances on this Sein. 

Behind the appearance of plurality, dbsolute indeter- 
mination is at work. The reality has manifested the world. in 
order to realise its own intrinsic beauty and heen. Tt has 
made itself immanent in creation, inthe shape of Purusa, the 
first descent who enjoys the objective universe. But reality 
is not only immanent in the universe, it is also beyond the 
universe. All conception of the hierarchical grades is based 
upon the view that reality has transeended the universe. Thus 
reality is both immanent and tremscendsne: 


(C) Puruse - the custodign of non-duality. 


The concept of purusa as the reality, immanent in 
the ereation, justifies non-duality even if confronted with 
the empirical plurality. While the individual souls are wen 
dering in the maze of plurality which appears to them the 
only truth, the concept of non-duality does not appear to their 
conventional reasoning. It is purusa who always keeps burning" 
the torch of consciousness revealing non~duality as the inner~ 
most core of apparent diversity. | 

Like Patehjali, the Bhagevata has conceived Purusa, 


ee at od Le 
as the primordial teacher, always ready, from the start 
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of creation, to instill into the human mind the divine spark 

of knowledge, to which non-duality is the Living truth. Purusa 

is eternally awake to the spiritual vision of non-duality. 

The individual souls are all endowed. with vidya thanks to 

Purusa, so that even within the pragmatic emistence, there is 

at least one person viz Purusa to whom non-duality is true/f or all. 

the times. - 

| The apparent diversity of the world fits in, in this 

way, with the non-dual structure of Brahman. Monism reigns, in 

the Bhagavata, as the highest concept of reality. 


(D) Final conclusion as to the interpretation of. 
'yadantil “etc. 


Reality has been approached from different angles 
and the fine conclusion as to the nature of reality is that 
reality is non-dual consciousness; the same reality pervades 
ali the grades viewed in their hierarchical order, 

| In this sense, both the interpretations by éridhara 
and Jivagosvami of the gloka tvadentit ete, can be reconciled. 
Reality LS one and only one ~ says éridharas reality has dif- 
ferent grades - says Jivagosvemi. We propose to supplemnt both 
these truths a that reality is not exhausted inthe 
three grades, It has incorporated the three grades but is 

still something more. It is the fourth gerade which the Bhag- 
avata, calls. non-dual consciousness. This is the highest truth 


of the. Bhagavata. 


19. 
CHAPTER Ike 


From abstract to concrete. 


(A) Krsne, - the Bharaven of the Bhéeavata, 


The primary task of the Purana literature is to 
present philosophic truths in such a form thet even ‘Laymen 
will be able to assimilate them. Accordingly, the abstract 
concept of Bhagavan, (the third grade of reality,) is, to 
the Bhagavata, Krsna, 4 Living personality of fresh and 
‘plood, & paragon of beauty perpetually renewing itself, 
playing upon his invincible lInte and warmly embracing cowherd 
women assembled at the benk of the Jumna, in the full-moon-Lit 
nights of the sutum. Krsna of the Bhagavata is the popular 
embodiment of the abstract principle viz pure bliss (ananda). 
With. the help of allegory, metapher, creative imagination, the 
Puranas have presented the abstract principles in conérete 
forms to appeal to the common people. 
(B) Is Krena a contribution of the Bhagaveta ? 
We have shown above that the fourth gerade of reality 
is indescribable. But as the Puranas are out to describe 
reality to common people, they have to fall back upon the 
highess point where debda can reach. This highest point is 
Bhagavan. The Bhagavata has, accordingly, described this 

third grade as the highest reality though it is not represented 


there as Bhagavan but as lute-mouthed Krsna. 
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Krsna is however, not the original contribution of 
the Bhagavata as the idea may be seen afloat before. Neverthe- 
Less, the lovely structure of the concept of Krsna, that 
appeals to and stirs the innermost core of our being is def- 
initely the Bhagavata's most outstending contribution to 
the world literature. 

(C) The concept of Krena analysed. 

. (1) Ig Krsna mythical ? 


armies CTR Cate ee 
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In order to judge the lite end personality of Ersna 
from philosophic stendpoint, it is necessary to trace the 
principles end circumstances under which the concept of Krsna 
has developed. our attempt has twofold purpose in view. It 
will, on the one hand, show how the popular concept of Krsna 
has been deduced from ‘the sostract concept of reality by the 
creative imagination of the Hindus, while, on the other, it 
may supply materials against those who are prone to discard 

the stories in the Puranas, charging them as legends and myths 
and fabrications of imagination running riot. 
(2) Kesna - Bhagaven. 

The Bhdgavate has laid down the equation that Krsna 
and Bhagavan, the third grade of reality, are identical. It 
boldly asserts that Bhagaven means iuteutide’ * wutunda LS 

Li3/2 | = | 
another name for Krsna. Thus, indirectly, the Bhagavata 
holds that Bhagavan and Krena are identical. The Bhagavata 
has also explicitly expressed the identification that Krena 
is mone other then Bhagavan himself (Krenas tu Bhagevan 


svayam). 
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(3) Krsna - the black. 
Bhagavan Krena caunot be other than bisdc. (a)- We 
have seen before thet Bhagavan, the third grade of reality 
stands for susupti-pa adas; it is a state when/all diversity fuses — 
into one integral whole. This phenomenon. of eli-absorption | 
reninds us of moonless night (amabasya) , when the world be- 
comes, as it were, sbsorbed in all-enbracing gloom. Bhagavan 
being the melting crucible of ert Givers. may. have been 
deseribed as dark. (b) The absence of all colours is black. 
Bhafavan, being marked by the absence of all conditions, may 
have been; on the basis of popular analogy, described as 
bdr black. €c) "Omtt the mysterious: syllable, has been described 
a suggesting the three grades. pe ea ys We have seen that 
tat stands for Bre ahmen , ‘us for Paranatma. end tm' for Bhagavan. 
The Dhyénabindy Upenigad deseribes the colours of these as 
follows: - | 
akarah pitavarnah syat rajo-guna udiriteh. 
ukarah sattvikeh guklo makareh Brena-tamasah .. 
Here 'm' or Bhagaven has been clearly described as 
black, 
(4) Krsna — the 6 name of Bhagavan. 
Ovigina lly, Bhagaven, the third grade, was krene: 
(black). Later on, Bhagaven became 'Krena." With the develop- 
ment of Vaisnavism , Bhagavan, the krena, (black) beceme Bhagavan | 
Krsnay meaning « particular personality standing out sgainst 


the other concepts of reality. 
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(5) Krsna. — Siva. 

AS Krsna is only a designation of Bhagavaa, the third 
geade of reality, Krsna. and Rudra are identical, for, both the 
designations refer to the same truth. 

(a) Brahmopenisad has described reality as follows :- 
athdsya purusesya cetvari. sthenani bhavanti : = 

nabhir, hrdayam, kenthem, murdha ca. tatra catus- 

padam Brahma vibhatd 5. jagarite Brahma, svapne Visnuh , 

susupten Rudras, turiyem akserem. | 
Here we find that, in the catus-pada series, Brahman, 
the third grade is mentioned as Rudra. 
(i) From Sarava Upanisad also the status of Rudra 
as the third grade of reality may beascertained ¢ “= 
parat paratarem Brahma, yet parat eacets Harih.: 
fo mae ara higas tasmat stutyodhiko a ee 
Téa of the gerava Upenisad is Rudra as can be 
gathered from the context, 
(ce) Again, Visnu and Siva, (Rudra) are deseribed in 
the Skanda Upanisad as mutually identical : - 
éivaya Visnu~ripaya bive-rupaya Visnave. 
Sivasya hrdeyem Visnuh Visnos ca hrdayem Lively”. 
According to the Bhagavata abs, Visnu and Krsna 
are iaentisat4* it follows, then, that Siva end Krenge are also 
identical. | 
ALL this shows that the conflict between the éaivas 


and the Vaisnavas is unmerited; for, both of them worship 
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the same reality, though the names may be different, 
(6) Krsna ~ the two-handed, 

Krsna is the name for Bhagavan, the third grade 
which is conceived to be the final goal of attainment (prapti) 
Beyond that, is the fourth grade which the Mendukya has des~ 
eribed as inscruteble. The conception of attainment may be 
earried only up to the third grade. Tn other words, Bhagavan 
is,to empirical individuals, the perfection of all spiritual 
aspirations. He is the highest ideal of humanity. Bhagavan, 
then, standing for the perfection of humanity, may be conceived 

wen eee, 4 a 18, 119, 
as two-handed as all human beings are, 
(7) Lute of Krsna. 

(a) Indetermination of the absolute. 

The Lute of Krsna has gained fame due to its power 
of breaking the fetters of pragmatic existence (durj ara-geha- 
deninalla) and drawing towards him all gopis Living in Vendavaena. 
The absolute is working behind the spiritual and material mani~- | 
festations. But it has a kmack to bring back all diversity to 
its original status of non=-dual consciousness. If reality had 
only the independence to unfurl, without the power to bring 
back to inoue original status, then the indetermination of 
reality could not be absolute, but conditional. Thus immersion 
end emersion both pertain to the intrinsic nature of reality. 

(b) Gopiss 

Thus while creation is complete, the individual souls 


are naturgally endowed with lust for enjoying happiness. All 
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individual souls, are, in a way, gopis as they are all in search 
of Krsna, standing for @anda. The alluring nature of anenda 

is symbolised in the coneept of Krsnate lute, It is due to 
their desire for realising perfect Gmandda that the gopis take - 
to spiritual strivings, by cutting asunder the knots of pragmatic 
existence and at last meet that parama Purusa. 

(c) Vendavena. 

Bhagavan had promised that he would not move a single 
step out of Vendavenae - Hence Vrndavena, is the place where 
Bhagaven resides Por i cua deleare es thet reality 
nas pervaded everything. Hence all existence whether cosmic 
or spiritual is blessed with the presence ony Tea, the supreie. 
All this implies that we are all gopis end are all inhabitants 
of Vrndavena. 

This attraction has been variously designated as 
divine grace, the fervour of devotion end Iastly the lute 
of Evrsna. Krsna is so called for he attracts (kargetitd Keeneh) 

(d) Secret of rasa PERE 

Though we all. are inhabitants of Vendavaney yet, for 
us, Bhagavan is still asleep. His lilas commence with tkufija~ 
phatige! i.e. with the moment when, lying with his beloved, he 
will be awakened by ‘the gopis. ‘In other words, we are to 
awaken. the highest in us by means of consciousness so that 
we cen witness the infinite lilas of Bhagavan. Tt is only 
when the barriers of pragnatic existence are broken that the 


individual soul Will attain the deepest embrace of Bhagevan. 


L256 


This, im fact, is the secret of rase-lila where all SOULS 5 
like gopis, become one with Bhagavan. 

fe) Anende - The final goal. 

Enjoyment of innate ecstasy has been responsible for 
different manifestations of reality. And so, Brahman, or 
rather Purusa, enjoys the gross world; Paramatma enjoys 
the subtle, while Bhagavan enjoys pure Bites. 

Gaudapada remarks + = 

Visvo hi sthWlebhun nityem Taijaso pra-vivikta-bhuk, 
‘ananda~bhulx tatha prajnas twidhd, bhogem nivodhata ar 
sthulam tarpayate vidvem pravivikten tu taijasam. 
Gnendag ca tatha prajnam tridh® trptim niboahata 
Agein, Gaudapada concludes : 6 
bhogartham srstir ityanye kndairthem iti capare. 
daivasyaisa svabhavoyam Eptakamasya KE sprh® .. 

(D) Krsna ~ the perfection of emotional Life. 

Moulded of beauty and charm, Krene stands for the 
perfection of emotional life. S.Freud hss pointed out that 
Kane (sex instinct) is the root-inestinet that constitutes ‘the 
foundation of our life. The arbistic conc:ept of Krena. is 
the result of the paramount sublimation of that instinct. 

rere lies the special contribution of the Bhagavata 
that it bas presented to us a concept of reality and eh appro~ 
priate method of spiritual approach (sadhana) by which Kama, 
the rooteinstinect of our life, may be so sublimated that the 
votary, without excluding any of his mental phenomena, will 


find the highest fulfilment of spiritual life, by the attain- 
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ment of para bhakti. (supreme fervour of devotion}. ‘The 


— 


Bhagavata concludes that by Listening to the dalliences of 
the gopis with Krsna, the votary would conquer kema (the base 
sexual instinet), followed by the dawning of pera bhakti s~< 

vikriditen vraja-vadhubhir iden ea Vi snoh 

Sraddhanvitchugrnuyad atha vernayed yeh. 

bhaktim parém Bhagavati prati~lebhya kamen 

ae te 25 

hrd-rogem. aévapahinotyacirena dhirah «e 

Conclusion ~ Bhévete, the sitivate-samhita, 

The Bhagaveta deseribes itself as sattvata-semihite 
and as such it owes allegiance to Vasudeve., the supreme’ deity. 
Thougivthe Bhagavata is essentially engaged with Krsna, yet 
its allegiance to visudeva is not affected; for, Krsna is but 
the essence of Vasudeva. 

The Bhagavata seems to have classified the four 
grades of reality into two sections. It calls the first three 

L28 129 | 
grades as sabda-Brahman, while the fourth grade as para~Brahman. | 
Again, the Brahman. of the Upanigads y consisting of bur grades, 
is the para-devata of the Bhitgavate. 

For all practical purposes, Bhagavan Krena is the 
pare devat®, He is the highest point of gabda-Brahma. Hence 
the Bhagavata, a colossal embodiment of Seb de, is justified in 
being mainly engaged/ Lth Krena and. his manie station, 


Vasudeva. 
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BHAGAVAN SRI-KRSNA. 
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Chapter 1 
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éri~Krena - the final” import 
"_ of the Bhagevate. _ 
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(A) The Bhagavats, - concerned with | gri-Krena. 


ce 


The arimad phagavata dig aphatiod because it isi pre= 
dominantly concerned with gri-Kr sna. This point is elaba ated 
by means of an episode at the beginning of the Bhagavatas 
Vyasa, the alleged composer of the Mahabharata, was still un- 
satisfied. With a restless mind, he approached Narada, a great 
hermit, in order to ask about means for peace of mind. Warada 
retorted that the mein reason, why Vyasa was still unsatisfied, 
lay in the fact that,though he had deseribed various subjects 
including reality, yet he has not composed any work which is 
exclusively devoted to the description of reality. Mind can- 
not attain peace unless reality has been described, in its de- 
tails. ‘Thus, the Bhagavata exclaims 3 ..... 

idan hi pumsas tapaseh érutasya Val 
svistasya suktasya ca buddha~dattayoh. 
icyutcrtho kavithir nirtipito. 
y ad uttanah-gloke~ gunanuvernené din ° 
This tuttameh-SLoka' is none else than kréna. fore) 


the episode implies that it was. because the Bhagevata is primarily 
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eoncerned with $-f-Krsna that Vyasa's purpose was fulfilled 
and he found peace of mind. whether vyisa is the author of 
the Bhagavata or not, the epEeoce ante to bring home the 
fact that. the Bhagavata is built upon the corner stone of the 
life and activities of éri-Krena. So the Bhagavata has con- 
eluded with the remark : - 
acre, semlirtiteh saksat sarva-papa-haro Harih. 
narayano hrsikego bhagavan sSttvaten patth.. 
(B) The Bhagavate incorporated the teachings of Krsne_ 
‘The intimate connection between Krena and the 
Bhagavata may be also shown in a different argument. In Naim 
isarenya, where the whole of the Bhagavate is all ee to have 
been recited, the assemly of the hermits had asked duta, the 
narrator, the following :- 
vrubi yogeévare Krsne brahmanye charma-varmnani. 
svam kastham adhunopete dharmah kem sarenam Baten oe 
"Now that Krgna has departed from this world, tell 
us to whom has religion resort, in the absence of Krsna." 
data replied : - 
Krene sva~ dhamopagate ie neee neers senha. 
kalau nagte-drgin ega purEndrkoBhunodi teh os 
"After the departure of Krsna, religion which was so 


long sheltered in Krsna, found a new abode in the Bhégavata," 


(¢) Theological standpoint as to the relation be- 
‘tween Krsna and Bhp Sa 


The theologians contend that though Krens had appaven-. | 


tly departed from this world at the end of the Dvapara era, yet 
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he, in fact, cast off his human form and took shelter ip the 
Bhagavata, which served as his verbal form. This explains why- 
listening to the Bhagavata inspires devotion towards Krsna, as 
the Bhagavata claims ¢- 

yasyam vai évtyamémayam Keene parama-puruse.. 

bhaktir utpadyate pumsah dotaenicha-bhaySpah& « | 

The theologians take pains to giwe s psychological - 

enalysis of the process involved in the origin of devotion to~ 
wards Krsna. To substantiate their view they quote the Bhag- 
avata as follows:~ 

srnvatah gradhayé nityam ernatag ca sva~cestitem. 

natidirghena kAlena Bhagavan vigate heads.) 

pravisteh karna-~rendhrena svanam bhava~-saro~ruham. 

dhunotL Semalem Krsnah salilasya yatha Sarat oe 

dhautatma. puruseh’ Krena-pada-nililan na muneati. 

mukta-sarva-parillegah pinthah sva-sorenem yathe. 

‘The substance of the aboy-e is that listening to the 
episode of Krsna, produces devotion by purifying the mind, 
Devotion, as we shall see later, is understood as a type of 
revelation and not merely sublimated emotion. It means intuit- 
ive knowledge i.e, direct perception. Yet the question iss 
how can sound, which, listening to the episodes. of Krsna stands 
for, Lead to perceptual. knowledge? Tire theologians have quoted 
the well-known theory of the Viverana school of Sehkera, which 
holds that even gound (debda) can produce perceptual knowledge. 
For instance, listening to the vedinta, may Lead to the percep-= 


tual knowledge of Brahman. 
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‘This process has found a practical demonstration in 
the life of Wavada who conveys his sutobiography to Vyasa in the 
following strain :- | | 
ittham sarat-pravrsikavrtt Hareh 
vifenveto mehusavam yagomealan. 
samkirtyemanan munibhir meh@tmebhih 
bhatin pravrttEtme-rajas~tamobaha. . | aa 
The status of Narada is very high in the Bhicavata which’ 
holds that the doctrine of devotion (sattvata tentra) was pro- 
 pageted by iin his very life demonstrates the theory that lis~ 
tening to Krsna produces devotion, | ne 
The Lundemental contention of the theoRogians as to the 
relation between Krena end the Bhagavata is that Krsna has found 
embodiment in the Bhagavata. The moral is thet Bhagavata stands - 
for all thet was best in Krsna. Thus the theologian view throws 
Light upon the fact that the Bhagavate. is substantially given to 
the episodes end teachings of Krsna, | 
(D) Krsna - the soul & the Bhasevatee _ | 
It is no wonder then, that out of the five fundane mal.» 
questions asked of abe. by the assembly of the hermits, at the be- 
ginning of the Bhagavata, four relate to Keene. Erene has ben 
referred to in every Skandha, of the Bhagavata. To wit, the 
second Skandha refers to Krsna in the episode of Brahma and — 
Narada. Im the third Skandha, the dialogue between Vidura end 
Uddhava, brings in Krsna. So in everynother Skendhag— Moreover y 
the tenth Skendhe, which is the largest of all, is exclusively 


devoted to- Krsna. 
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The Bhagavata holds that it has oe all the twelve 
volumes (Skendhas) as pegs to heng on the epi odes of Krsna. - To 
prove this, the Bhagavata deseribes how it ine vorrporates the ten 
topics, as fo llows:~ 

atra sargo visargad C& sthanam posanem. utayah. 
menventereéanuicethe nirodho muktir sh | 7 

Of these ten themes, the explanations of which ere to: be. 
found in the Bhagaveta itecle, nine are subordinated to the last- 
i.e. to the asraya. The Bhagavata holds that it is for the better 
“understanding of the tenth that the other nine ‘subj ects have 
been drawn ager Tt. defines the tenth (asreya) as follows:~ 

Zbhnasag ca nirodhag ca yatostyadhyavasiyate. | 
Sa. asrayah param Brahma paranatmeti A ahaeate. . 

Though all the ten themes ere diffused in the other 
volumes, the tenth volume of the Bhagavata is absolutely given — 
to the deseription of reality, the subject viz asraya. Sri chara, 
the commentator » has defined the nature of this 4 asaya at the- 
introductory verses, at the beginning of the tenth volume, thus = 

visve- Ss arga~vis arpadi-nave- laksena-leksitem, 
Sri-Krsnakhyam paran. dhama jagad-dhama nemami tat .. 
/ 


dasame da $a anam. laksyem, aéritasrays-vigraham. 


ikridad Yadu-kulambhodgtiti paranandem abierete x ee 
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CHAPTER Ji. 
The Status of Krsn de 


(A) _Erene - the source of all descents. 

In order to gopreciate the status of Krene in relation 
to the various types of descents (avatara) it is necessary to 
examine the nature of four out of five fundamental questions, 
put to Satay by the assembly of the hermits at the Naimisaranya. 
They are 3- 

(L) Sta jandési. bhadrem te bhagaven sattvatem patih. 

Devakyam Vasudevasya. jato yasya cikirsa; a, 

(2) tasya karmanyudaréad. parigiténi siribhih. 
bruhi nahéraddedhenanan Tileya dadhatafi kaléh .. 
(3) athékhyahi Harer dhimen avatara-kattah gubhigh . 
121 videdhateh svairem Ivarasyatma-mayaya. . 
(4) vayan tu na vitrpyame uttenesh-gloke-~vikreme, 

yac chrmvetém rase-jnamam svadu svadu pade pade .. 

krtaven kila karviéni Hémena sehe Kesaveh. 


= | oe, es | = 16 
ati-martyeni bhagaven gudhah Kapate-manusah.. 


These four questions may be re-arranged in the follow- 
ing way i- 

The second endthe third questions refer to the act~ 
ivities of Hart (Krsna) displayed as different descents; they 
reveal themselves through the cosnic process (kalpavateras ete) 
im order to maintain law and order in the world without being 


perceptible; some of the seotens peveal thanreives as saviour 
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coming down to liberate humenity. The fourthrquestion relates 
to Krsna himself when he was doing various acts, in the com-~- 
pany of Balarama at the end of the Dvapara eka; whereas the 
first question is about the missi on of Krsna who was born ih 
this world as the son of Devaki and Vasudeva. 

The trend of these questions, taken together, sug-~ 
gests that it was Krsna who was born as various types viz 
cosmic as well as. saviour descents; it further susvests that 
Krsna~avatara, in the company of Balardne, is distinct from all 
other avataras; had Krsna-avatdra been like all the other 
descents, his activities could not have: been separately treated 
as they were, in the question No.4. a follows that Krsna is 
the source of all other descents and,the sometime, perfect mani-~ 
festation of Bhagavan, when we find him upon the earth at the 
end of the dvapara era. 

The view that Krsna is the source of both cosmic and 
saviour descents has been demonstrated by the Bhagavata in the 
following passages ¢:= 

mat syasve-kacchapa-nrs imha~varaha-hemsa~ . 


rajanye-vipra-vibhudhesu krtavetareh. 


{ 
Rin 


tie, % On / 
tvam pasi nas treibhuvanem ca yathadhunesa 


bharam bhuvo hara yaduttema vandenem te.. 
Krena'ts descents as Fish, Tortoise ete are held by the -. 


Bhagaveta to be saviour descents who have come down upon the 


earth to Liberate the suffering beings: 
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Again, | 
sabtvem. rajas tama iti prakrter gunas taih 
yukteh parah purusa eka ihasya dhatte, 
sthityadaye Hari-Virifici-Hareti-samjfan 
éreyamsi tatra seaebtve-tanor mama syuh,. 
Here para-purusea is held to have manifested himself 
as Brahma, Visnu and Meheévara who control,the world, They are oy 
cosmic descents; whereas, the para-purusa, the source of this 
triad, is none else then Krsna 
7 Krsna, is the ultimate source of all of them though 
PUPUSE. the first descent, is apparently traced to be the 
source of avdeeie, All ower the Bhagavata, we-come across 
descriptions of different descents. Yet the Bhagavata is con« 
cerned with the episodes of Krena only; for,to the Bhagavata, 
the different descents are but Krena,in different forms . 
(B) Ersnaravatera is the perfect descent. 
Although Krsne-avatara who was acting on the earth 
atthe end of the Dvapara era, and the Bhagavan whom we dis 
cussed in the first Part, as the third grade of reality, are 
identical, yet, the distinction between the two must be majin- 
tained for practical purposes.» 
Krena-avatara is the perfect manifestation of Bhagave 
Krsna, the third grade of reality, whereas all the other 
descents are only partial manifestation of reality. This is 
the truth that the Bhagavate asserts in the "ete cande-kalah 


| oe | _ _ ak 
pumseh Krsnas tu Bhagavan svayem" 
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Wherein lies the perfeetionsof Krena-evatara ? | 
éridhera, in explaining the aba.é passage, has laid down the. -. 
criterion. He says that Krsna-avatara is we rfect (purna) since 
all potencies may be noticed as revealed in hin, Other descents — 
like Matsya ete, being equally the manifestation of Bhagavan, 
the third grade, do possess all potencies but they are not: 
brought into play during their mundane career, The mere pre- 
sence of the potencies does not justify the designation of the 
tperfect'. The Bengal school of Vaisnaviem has pointed out 
that majesty, play, take. and the Seque reels Gemeente or 
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Kesna have all combined together to make him the perfect mani-~ 
festation of Bhagavan xesiieL, the third grade of reality. 

(a) Is Krena-avetare ¢ partial manifestation ? 

The doctrine that Krsné-avatara is perfect, seems. 
to raise this objection: The concept of avatdra inevitably 
involves. an idea of limitation. Reality cannot condescend Lo 


us unless it is condensed imto a limited form, Hence reality 


has to narrow down its frontiers to 1t in with our limited scope 


— 


of comprehension. Hence, Krsna, as an avatara, cannot be perfect, 
The answer is this: The condescension of reality in 

the shape of avatara does not necessarily affect its per- 

fection. True, the reality has come down to a limited sphere, 

Still there is no law that its intrinsic potencies will be there-— 

by arrested, Avatera, as Jivagosvami has defined, meens a coming 

down of reality from the spiritual to the cosmic plane. "Coming | 

down" in this context, meems that reality reveals itself with- | 


in the cosmie process in am a way yas to be visible by 
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ordinary. humen beings; or, to work behind the cosmic PPOCESS » 
away from the sight of the mortals. Krsna, as descent, mukes 
himself visible to the naked eyes of human beings. But still 
all his potencies are intact end they can be brought into play 
at. his will. Krena willed that his potencies should be brought _ 
into play; accordingly, they played at their full swing. | 
How cen the full play of the potencies bef rrested simply by 


his coming dowry from the spiritual to the material plane ? 


(b) Textual problem as to the perfection of Krena- 
Aveta eis a 


The Bhagavata has deseribed Erena-avatara as partial 
(amga or ala) in a number of plates, How can these deserip- 
tions be reconciled with the doctrine that Krsna is perfect 
end not, like other descents, partial manifestation ? 

We propose, on the basis of the Bhagavata, the foll- 
owing suggestions as to the descriptions or Krena-avatara, as 
partial manifesfationg= | 
(I) Bhagavan, the third grade of reality, is not exhausted in 
the specified form. which we call Krena~avetara, In fact, the 
form of Krsna is one of the infinite forms in which Bhagaven 
can manifest himself, All the forms are as perfect as Krsna~ 
avateed. But the multiplicity of forms does not disturb the 
fundamental non-duality of Bhagaven. If we call those infinite 
forms, beken together, as universal Krsna, then Krsna~avatara, 
Looked upon as a detached individual anong infinite forms, may 
be deseribed as only a partial manifestation of reality in view 


of universal Krsna, 
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(2) All the avataras are apparently traced to Purusa. Tie 
Bhagavata conceives them to have enanated from Purusa, just 
os rivers emerge from a great reservoir of ae. krena~ 
avatera being en avatara is no exception to them. Ppurusa 
serves as the medium through which all the avataras are meni~ 
fested in this world. Hence in the chain of other descents 
that are held by the Bhagavata as partial menifestations 
(amga~kala) , Rama and Krena have been deseribed as nineteenth 
descent. ‘The Bhagavatea has made the general conclusion that 
all the descents including Krsna-~avatara, are tomga-kal at s 
of Purusae Yet the Bhagavata, in the same context, detleres 
that Krena is svayam Bhagavan - he is purna, the ner cect: 
ven in the description of Krsna, as the nineteenth descent, 
the epithet 'Bhagaven!' has been. agen Im this way, the same 
chapter describes Krena as tamga* and tourna! i.@e partial and 
abt the same time, perfect manifestation. How to solve this 
altercation? — 

Our answer is that Krsna-avatara is 'purna! i.e. 
perfect because all potencies are found to be perfectly mani-~ 
fested in him; Krena-avatéra is temga! i.e. partial, for, he 
hag, like other descents, come down, to the world, via Purusé. 

éridhara also holds ‘the view that Krena~avetara 
is tourna’. In interpreting the phrase cameeEnaeet with 
relatiom to Krena~avatara y he has adduced several alternative 
meanings; but he finally says that the conelusion is inevit- 


able that Krsna-avatera is perfect. (sarvatha peripurnena 
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rupeneti viveksi Gam, Krsnas tu Bhagaven sveyem Ltyuktatvad 


Pou 


(C) Does the question of perfection of if Krens~avatara 
‘arise atv all ‘2 ; | 


We have mentioned before thaiél1 manifestations of 
the Bhagavan, the third grade of reality, are equally per- 
fect. The Br, Upanigad as well as the Bneeerata endorse their 
approval to it. How can then the question as to Krsnéravattira! s 
perfection arise at ell ? 

In fact, it is on the ground of our imperfect know- 
ledge, that we have introduced discrimination among the differ 
ent menifestations of reality. We hold Krsna as 'purnat be- 
cause we discover in him the potencies at full pley. We call 
the other avataras as tanget for we visualise in them only 
partial menifestation of potencies. Our designation as tamgat 
or 'purnat as applied to the descents, reflects the plene of 
our knowledge. It is from that plane that we interpret reality 
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as tamsa’ or fpurna’'. Kresnea-aveatara, the perfect manifestation, 


also appeared to Laymen as teamset . Sridherats observation 
points this out. Cans Jeneti pratityabhiprayenok tam.) With the 
extension of the frontiers of our knowledge, all menifestations 
of reality are revealed as perfect; and the distinction of 
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Temsat and 'purna' falls off, 


oe 
CHAPTER 111. 
Eternal Krena and evetara Krsna. 


(A) The doctrine of eternal Krsna. 


(a) Eternality of Krsna's sports. . 


In the context of the Bhagavata, reality is none 
else than Kren. The Bhagavate holds that sports of Krena 
Bhagavan are eternal, Let us, for the gale of convenience, 
call this Krsna conceived as reigning eternally in the region 
of intellect, teternal Krenat, and ‘avatira Krsna! when he is 
deemed to have come down into the world, at the end of the 
dvapara era. Now, the eternality of his sports is implied by 
the Bhacavats. in its reference to Narada who is described 
to have foretold the activities of Krsna, which he/w as to do 
in Mathord. | 
(b) Bblernality of Krsnats abodes. 

The spiritual regions where Krena reigns eternally are 
also conceived as eternal. Avetara Krene displayed his sports 
in three regions Viz Vrndavan y Mathura nd Dvareka. Corres 
ponding to these three regions, there are conceived three non- 
phenomenal regions which are neld: to be eternal, 

The Bhagavata has put the following in the mouth of 
Navada addressing Maitreyas ag 

tab tata gaccha. bhadrem te, Yamunayas tetem sued. 
punyam Madhuvanan yetra saimidhyam nityads waren’! 


Here the eternal presence of Krsna in Mathura is 
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expressly mentioneds end the eternal presence implies eternaiity 


of Methura. 
Again, the Bhagavata leuds Krsna as follows :- 
peyati j aVYAaA-NLVaASO Devaki=j emme~Vedo 
Yadu-vara-pard sat svair dorbhir asyennadharmam. 
sthire ie CALS: “Vi inaghneh su-snita-sri- —mukhenag 
vray a~pura-venitanan ver dhegren case 
Here, in the first half, Dyvavaka and in the second 
half Vrndavena have been deseribed, The present tense in 'jayati! 
end the suffix t Serbret in tasyant and 'vardhayen!-are very sis- 
nificant. They imply thet still — Krena is adorning the 
family of the Yadavas in Dvarak& and is still inspiring the 
passion of the Gopis Vendavena, though apparently he has Long 
ago departed from this world. | 
(c) Hternality of Kesna's forte 
Akrura, a great devotee exiaims:- 
drakeycrighri~padmemn. prahitomuna Hareh. 
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yad arcitam Brehma-Bhavadibhih suraih 
friya ca, devya. munibhih sa~satvataih. 
go~car anay anucene aig carad vane 
yad gopikenem. kuca-kunkumemkiten. = 

The fact that the sane feet which are worshippe eh oy 
Brahma, Visnu end ésva L.e@. are seen by Akrura, suggests that 
the form in which Krsna has condescended has its eternal proto- 
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Thus Krsnats form, sports as well as abodes are 
eternal. This standpoint explains how, by the grace of Krena, 
the eternal plane of Goloka was revealed to the cowherd a 

| 42, 
and Akrura. 
().. identity between eternal Krsna gnd_ averva 7a, KUsn ae 
(a) Rasa-lila. 

the girls of Vendavena observed a vow (Katyayani- 

vrata) at the end of which they solicited:- 
Ketyayeni mehabhage meliayoginyadhisvari. 
Nanda- re sutam devi patim me kuru te neméih. ° 

The word tmet deserves attention. It suggests that 
though many girls assembled. together to observe.that vow, yet 
each one of them prayed for avatara, Krsng. to be her husband 
only. Their wish could now be fulfilled if Krsna married 
them all; but they wished to possess him exclusively. 

Therefore » on the oe. ‘casion of rasa~li la, avatar 
Krsna, had to be as meyy as there were popis. Yet all the forms 
were equally original and equally perfect. That is described 
“. by. the | Bhagavata.. which omncludes about the sport of avatara as 
follows 3- 
krtva, tavantem atmenen yavatir goka-yosit ah. 
reme sa Bhagavans tabhir Atridranopi. Li, Tlaya"*. 

Those forms, as the Bha; iwavata describes, were all 
Yatmenst i.e. infused with life equally with their puoto-type. 
Yet through these forms played one and the same reality viz 
Kréena. This fact is indicated in 'sa remet. This shows 


that Bh agaven can simultaneously remain neve many. hac 
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This constitutes the majesty of Bhagavan. The seme truth 
has been demonstrated also by the Bhagavata on other erie 
Just as avatata Krsna could simultaneously be many 
yet remain one, 80, inspite of/the duality of eternal Krsna 
and. Seema ona non-duality is never disturbed. In other 
words, avatare. Krsna and eternal Krsna are perfectly identical. 
This position may puzzle logic, But it is Logic which is 
bound by Ersna and not Krgna by logte. Thus the Bhagavata 
declares:~ 
anem NLgana, Btma~reheh~prakagem 
mubyenti. yatra kevayoj apara yatente, 
tam sarve-Vade~visaya~pratirupa-6ilem 
vande meh@-purusan Stme-nigudhe-bodhait .. 
CC) why eternal, Krsna descended as avatara a Kren ge 
Rupagosvani has designated the perfect msnifestation 
of reality as tpraxaée: (manifestation). But the question is 
why should reality i.e, eternal Krsna manifest himselr with so 
much perfection. as is to be found in the avatara Krena ? What 
is purpose behind this manifestation ? 
The Bhagavata has put forward different views regard- 
ing this fact. Ultimately the Bhagavata has declared .< 
phavesmin kligyenianangm. avidya-kama-kermabhih. 
éravena- smaranavhani karisyanniti ee ee 
‘éridhar ra has remarked thet 1 C unti, the mother of the 
Pandavas y supports this view and as, such it should be given 
some Slgeniticance, However, apart from the authenticity of 


es : , ' caso hist g ene ta 
Kunti, it follows from the remark of Sridhara that avatara Kreena 
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had come down to us to extricate people from the maze of 
gd Life, by Lntroducing to this world, the perfect char~ 
aeter of eternal KYrStl Gy the final goal of the votseries, It 
is by resorting to the perfect character of evatara Krena 
that people would transcend the ‘bounds oe ohenomenel existence. 
With a view to fulfil this altruistic mission, eternal Krsna, 
hed manifested himself as avatare Krena endowed with as perfect 
character as eternal Krsna possesses. 
(D) Variation between two Krenase 
To Narada, not introduced to conjugal life, it was 
a puzzle how Krsna could settle down to domestic Life with 
sixteen thousand wives in Darekar: He proceeded to see per= 
sonally sbout this affair, In each of the sixteen thousand 
rooms assigned to each of his wives, Warada saw Krsna, engaged 
in different operations. The Bhagaveta has deseribed Keene in 
this context as follows g- | 
yajantem sakalaen devan. kv vapi kratubhir urjitaih. 
purtayantem kvacid dharman kupareme~methadibhih oe 
carantan mrgayem kvapi. hayam arulie, saindhaven. 
ghnantem tatra pain medhyan paritem yadu~pumgaveih oe 
It is obvious from this description that one and the 
same Krsna was simulteneously engaged in diverse operations, 
Thus the Bhagava ita, concludes :~ 
am eva serva-gehesu. sentam ekain daderéa ha, ."2 
(F) The doctrine of perfect menifestation. 
The doctrine of perfect menifestation, the theory of 
torakaga! of the ceudiya school, my. be traced even in the 
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Upanisads. The Ch.Upa. declares; - sa ekadha bhavati, tridha 


bhavatl., paneadha bhavati, navadha caiva pumas cnikAdada 
/ wv : - / — ae Sere 53 
smrteh satan ca daga calvas ca sshasreani ca vimsatih. « 
~The Bhagavata has adduced two analogies which give us 4 
glimpse of this doctrine. They are ¢- 
(a) ‘tabhir vidtints-dokabhir bhagavan acyuto vrteh. 
vyarocatédhikam tate, ouruseh_ gektibhir yetha. . S$ 
(b) even. parisvanga-ve Sphimarga- 
| ° : “sini gdhelegeno ddtma-vilasa-hasaih. 
reme rame é Oo Vraja- sundaribhih ‘ 


mrabibimbe-vibhramch. .« 7 


Getharbhakah sve- 
(G) Avatéra Krsna merges into eternal Krena. 


Avatara K rene, had deseended from eternal Krsna to 
uplift the fallen . Avatara Krena, again, merges into eternal 
Krsna when the purpose of his descent is fulfilled. So the 
Bhagavata says :- 

Bhagawan pitemsham viksya, vibbutir @tmeno vibhuh. 

Samy og) yatmani catnanem padmasnetre nyamil ayate. 

Lokabhiremém sva-tenum dharana-dhyane~mangalam, 
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yoge-dharenayagneyyadagdhvi dhaniavisat svalem?! 
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CHAPTER “LV. 
Life of Krsna and its finel import, 


(A) Vendavans-lila - the highest. 


rd Krsna is the only aevetara, amidst a1 other 
avataras deseribed in the Bhagavata, whose eventful life has 
been dealt. with, in details, from birth till death. The | 
multitude of the incidents of his life may be broadly classi~ 
fied,into three heads, in accordance with the regions in. 
which they occured, Events in Vendavana may be designated 
as Vendavens-lila , while those displayed in Mathura and 
Dvaraka may be respectively termed as Mathuré-lila end 
Dvareka-lila. Again, of these three sets of LiLas, Vendavena- | 
1iL& stands the. highest, for, it was here that the majesty 
of Krsna, as Bhagavan, the third grade of reality, has been 
best exhibitied. In Vrndavana we find the natural element 
over-arched by Krenas supernatural activities » which always 
inspire awe into the mind of the inhabitants of vendatvana,. 
In Mathura’ and Dvaraka, the life of Krsna discloses another 
picture. There he is more human thandivine. In those. 
regions the super-human aspect of his life displayed only 
jin the background of the human. 


(B) Anande- the final import of Krsnats lite, 


| We have stated before the view of Kunti, sbout the 
mission of Krsna's descent. But the final word may be 
expected from Brahma to whom Bhagavan had first inculcated 
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“he central doctrine of the Bhagavatae 
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Brahma exclaims :- | _ 
prapan cam nisprapancopl vidamvayast bhutale. --— _ 
prapanna-jenata-nenda-sandohan prathitum prebho. ee 

According to Brahma, Bhagavan Krena had descended. 

in order to inspire divine exhilaration into the mind of his | 

devotees (prapanna) . In fact, a descent may have divers e 

purposes to serve, Thus, on the evidence of the hermit. 

Garga, Krsna was a yugavatere and as such/ad had in view _ 

the threefold purpose enumerated in the Gita viz liberation — 

of the/g ood, destruction of the wicked and the res-establish-_ | 

ment of the Gherma. Moreover, he may have had in view, as 

Konti points out, the exhibition of an ideal character to 

ennoble laity. But the highest mission, as Brahma holds, 

lies in inspiring pleasure in his devotees. 

(C) Significence of rasa-lila. welt’ 
The close contact of the devoteesir ith Krsna reached — 
its climax in rasa-lila which has been deseribed by the | 

Bhagavata in five chap tats e The sloka, which introduces to. 

us these five chapters reads as follows:- . 

Bhagavan api ta ratrin garadotphulle-mallikeh. 
vikeya renturn manas cakre yogemayam upadritah: : 
The atmane~pada, used in 'cakre' is very significant. 

It is the grammarians! tradition that the Stmane-pada is used. — 

where the fruit of the action denoted by the verb, is intended — 

to be consumed by the agent. Hence we have to admit that | 


Bhagavan had commenced rasa-1lil& to derive self~enjoyment. 
But. does not this view contradict the standpoint 
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mentioned above , nemely, that Krsne had descended to offer. 
pleasure to the devotees ? The answer is,no. The gopis for 
whose pleasure Krsna had descended may be held to be either 
identical with Krsna being his intrinsic potencies, or, dis- 
tinct from him,aecording to strict dualism, In the first 
alternative, pleasure of the gopis is the pleasure of. Krsna, 
The Bhagavata had in mind, probably, this point when it des- 
epibed the sport of. Krsna, similer to the play of a child 
with his snedewe If, on the other hand, the gopis are 
distinet from Krsna, still we may hold that the pleasure 
which Bhagavan enjoys in the company of the gopis, is the 

seme that the devotees (gopis) enjoy in his association, _ 
This pleasure isconceived to have double forks, one of which . 
is sunk into Krsna, while another is plunged into his devotees 
Thus, what is to Krsna, self-enjoyment, may be enjoyment to - 
the devotees, It is in this sense, that the Bhagavats, said:- z 
atuiiremdoyart ramet. 

That anenda was the mission of avetaa Krena is 
quite in fitness of things, because, avatara Krsna is the _ 
perfect manifestation of external Krsna, the Bhagavan of the 
Bhagevata, whom the Bhagavata has conceived as ananda. 
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Hence Sridhara also had held avatera Krsna as 'prem- 
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abara' » as can be seen in his remark:- lilavatéresu 


a 
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ipsitem jagatah premaspadam éri-Rama- Keena-di-j enima,. 
'prema' which serves as the treasure house of 


the divine pleasure, found its highest fulfilment fn 
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Vreaja-gopis on the wc casion of vase~lila. That the cowherd 
women of Veaja (Venddvana) had seb up the highest. ideal of: 
toremat (love) may be witnessed by the remark of Uddhava, 4 
great devotee, who exclaims 3:- a 
Bhagavatyuttenah~Jloke bhavatibhir anuttend. - 
‘Dhalcbih pravar tite digtya muningm apl auriabha oo 
This 'premat reached its perfection on the. occasion of 
rasa-1ila aS the Bhagavata says ¢- 
-— Néjyem ériybige nitanta-rateh prasadah . 
svaryositan nélina-gendha-rucam kutdnyah. 
rasotsavesya bhuja-denda-grhita-kenthae- 
labdhaéigam ya udagad Vraja vesidese 
The pleasure which the Vraja-gopis had derived, in 
the ovation of rasa has transgressed the joy which divine women 
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including Sri, the consort of Narayana, obtain. 


CHAPTER V. 
Resnat sc connection with the  Bopis seelieaea: 
(A) The allegation. 
| Lila of Krona with the Vraja~gopis has praised 4 serious 
objection in some quarters. ‘The conduct of Krsna appears to be — 
liable to be impeached. He played with Vraja-gopis who were - 


married to others. Does it not import immorality in the society? - 
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Of all, Krsna, the perfect manifestation of reality, can be 
Least expected to violate the socal principles. 
The same question disturbed ‘King Parikeit also. ‘The 


whole of ‘the Bhagavata is addressed to him. 


The king objected: - 
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samethapanaya dhemmasya praseméyetasye Ca 
avatirno hi Bhagavan amgena Jjage digvarah ve 
kecthem sa dharma-~sethiinsm vektS kartabhiraksita. 
pratipam Searad brehmen paradarabhimarganan. . 
apta-kamo yadupatih krtavan vai jugupsitamn. 
kimebhipraya etam neh samsayam chindhi SU~Vrabae o- 
| “ Bhagavan had descended to restore moral law and 
order, It does not pehove him to transfress them by illicit 
comection with others' wives. Bhagavan being self-contented, 
how can he be conceived, on the other hand, to have lust. for _ 
women? Do tell me, then, what is. the secret of his indulgence 
in what is obviously immoral.” 
(B) Answers by Suka. 
The Bhagavata has proposed more than one answer to 
this question, They are :- 
te, = 4G Bhagavata admits this omission and says that to the 
powerful, feult is without its stf#ing: - 
dharma-vyatikramo drsta igveanan Ca SahasaMle — 


7O 
tejiyasan na dosaye. vahneh. sarva-bhujo yatha.. 


ee The Bhagavata denies that gopis were others! wives. Bhag~ - 
evan. pervades equally the gopis end their husbands. Hence, he 
being the inner essence of ‘their husbands, gopis can hever be 


others! wives with relation to Krsna:~ 
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Gopixtin. tat~patinam ca sarvesem eva dehinam. _ 
yontad carati sodhyaksah kridaneneha Sohabiales: 
Se As vegards the purpose of his indulging Im what appears 
to be transgression of moral laws, the Bhagevata holds that 
Bhagavan indulged in aesthetic play in order to direct the 
attention, towards him, of people sunk in sensuality. Hence 
this process was adopted to shower grace upon common people, 
py capturing their attentions - 
anugrahaya ia banem manus an dehem aget: ‘tah. 
bhajate tBdrsth krida ya srutva tat-paro phavel.« _ 
This is what the Bhagavata has adduced in support 
of the action of Bhagavan, through the mouth of Sula the 
kines parikeit, ealls it 'para-darabhi-mergana' Lee OUL~ 
rage on others! wives. - 
e écidhera's vr 's_ reply. 
énTah ara has put forth the following in sean of 
Krsnats conduct:~ Se he | 
Before commenting upon the five illustrious chapters 
deseribing rasa-Lila, éridhara lads Krsna i- . 
Brehmadi-~jaya-samrudha-darpatkandarpa-darpa-ha,. 
jayatL Sri-patir gopi~rasa-~mandala-~mendanah. « _ 
érichara reises the objection that the indulgence 
in others’ wives appears to speak against the fact that Krena 
had full control over his sexual instinct. He answers that 
there are several indications in the Bhagevata a8 to the 


fact that Rrene hed conquered the enorous penplexdty. The 
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phrases Like tyogariiny ain upaéritent > tatma-rerobyariramat' 7 

sakesat manmetha-manmathah' speak undoubtedly of the supremacy 
of Krena over sex, In fact, the whole of amorous sports with 
the gopis is a chronicle of Krsnafs conquest. of sex. ALI the 
five chapters heve their final import in spiritual adverice~ _ 


Thus the 
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ment (nivrtti) under the cover of sexual enjoyment. 


question of Krena'ts moral violation does not arise at all. 


CHAPTER Vibe 
Reply by the Vallabha school.e 


In spite of the solutions adduced by the Bhagavata 
and. éridhara, as to the question of Krsna's alleged breech 
of moral principles, the question has a long-drawn history of 
its own, Wearly all the prominent Vaisnava sects have tackled .— 
this question, We shall deal with the answers given by Vallebha 
and Caitenya schools only, as their views are most representat- 
ive. The present chapter is devoted to the enswer given 
‘by the Vallebha school. 

In order to avert the fling cast upon Srikrsna from 

social standpoint, the Vallabha school has held the Lilas of 7 
Krsna as merely symbolical. In .Premeya~ratnarnave by BBlakrena 
Bhatta, the episodes from the life of Krsna have been inter- 
preted as follows:- 


(A) Balavlilas of Krena. 
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Birth of Krena is nothing but the manifestation of 
his divine form (4ei-niir tt ) in the mind of the votary. - In« 
struction of Vasudeva in favour of Leaving Vendavena and. 
settling down in Gokula is really the instruction of the | 
preceptor to his disciples about the obstacles in the path 
of devotion. The death of Putand (demoness) is the des~ 
beuction of ignorance which binds man to external objects. - 
Cutting asunder of the attachment to things other than Hari, 
is the death of the demon, Selcartee The visualisation of 
the world in the mouth of Krsna by Yosoda is the awakening 
of the devotees, to the true nature of veality, In this = os 
way, all the lil&s during Krsna's childhood may be explained. 

(B) Venddvene-lilas, | cen 

When obstfuctivg sins are destroyed and God's grace e 
shines upon the votary, then listening to Krsena-episodes ete 
(sravana ete) kindles Love for God (Bija-bhava) which, _ 7 
heightened in intensity, destroys all gumas. By service to 
God (seva), this love matures into a deep passion (vyasana) ; 
and with the destruction of the gunas, the votary visuselises 
Brahman (Brahme-bhava). At this stage, the votary visions 
himself to be identified with all that 1s animate and 
inanimate (sarvatma~bhava). Revelation of Purusottema be~ 
comes « steady when sarvatme-bhava is. achieved. Consequently 
the gross (sthula) and subtle (suksma) bodies are destroyed 
and the devotee becomes endowed with a spiritual body befit- 


ting the enjoyment of divine sports, and, finally enters the. . 
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region of eternal sports. This peestt eB 
It is evident from the above deseription of Vrnd- 
avena~lila thet the votary crosses the portals of Brahmen,.. .. 
Parangima and ultimately visualises Purusottama, the Bhagavan 
of the Bhagavata. This description shows that Badlakrena —_ 
Bhatta also recognises the hierarchy among Brahman, Parematna, 
end Bhagavan. This sight of Bhagavan, as described by the 
author, corresponds to the deseription of the Bhage avata $~ 
tesam avirabhut gaurth smay anéna-mukha-mvuj eb i But so 
fuestm avirabhit saurth smayemana-~mukha-mvuj ah Ro, But so 
From what haw been stated before, itvis obvious 
that before the devotee enters imto the conjugal sports with 
Reena in the eternal region, he has to abandon his gross 
aad subtle bodies and with them all social bindim's. This 


view is based upon the remark of the Bhagavata :- "tem 


eva paramatmenem jar Svea ary oe jahur gunamayan 
dehan sadyah oraksin ecrgnsheeen . After the surrender of 


material bodies, the votery pe oeerde to the spiritual region 
(Goloka), with a spiritual form, to enjoy the conjugal 
union with Krsna, the eternal. 

Hence actual union, which is impeached on social | 
grounds, happens in Goloka end not in this world. There the 
social Laws of the world have no binding force at all. 

it appears from the trend of the arguments that. the 
Vallabha school recognises eternal gopis playing eternally 


with Krena in Goloka., With respect to these gopis, the 
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phenomenal laws have no bearing. ‘The devotees of the world, 
who intend to join the eternal sports, cannot do 60, as — 
long as they are in this world. They have to forsake the 
material bodies and enter the eternal region, before they are 
allowed to taste the pleasure of divine sport. Then only, they | 
attain the status of the gopis, mot before. Hence the divine 
sport of Krsna with the gopis and social Laws are mutually ex- 
elusive. How, then, does the question of violation of moral 


principles arise at all ? 


oe Ville | 
Reply by the Caitanva school. 


(A) View of Jivergosvamt. 

We propose to tale Jiva-gosvani first because of 
his historileal priokity, over Vidvanatha Cakravarti whose 
view shall. be given Eater, 


(Ll) The doctrine of twofold Lila. 


Jivagosvani maintains that éengara (sex) ig also 
designated as pure (suci). Henee there can be no violation 
of morality in the sports of Krena with the gopis. ‘In fact, 
1iLas of Krsna are twofold via manifest (prakata) and un- 
manifest (a~prakata) . Lilas of wvebar a Krena were manifest 
Hegeme CHoy wens aceessible to all. But the Tilas of eternal 
Krsna in the eternal region of Goloka, are un-manifest; for, 


only the votaries have access to them. 
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in unmanifest sport, the gopis are none else then 
the intrinsic potencies of Krsna. As the manifest Lila Ls 
nothing but a projection of the unmanifest lila, the fundée-~ 
mental principles underlying unmanifest Tila cannot be al~ 
tered in manifest 1118. Wence, even in manifest lila, the 
popis cannot be other than his intrinsic potencies. That they 
were intrinsic potencies even in menifest 1714 is hinted by 

r 

Uddhava., He aistinevished the gopis from all goddessess and 
éven from Lakemi, the potency of Vasudeva, the vildsa (mani- 
festation) of Krena, Being potencies, the gopis are identical 
with Krsna, for, there is identity between fakti end daktiman. 
Now, identity being the most intimate comection that may be 
conecived of, how can the gopis be otherst ? Thus the gopis 
being Krsnats own, no question of adultery can arise at eld. 


(2) Why does the Bhavavats describe them as otherst 
WLYeS ? 


The deseriptions of the Bhaégavata rebardinge gopis 
to be others' wives, continues Jivagosvemi, are significant. 


Bharata, the father of dramatic art, remarks: = vahud varyate 


yatah khalu, yatra pracchemna-kemukatvah ea. ya ca mitho dur- 
labhata, s& parana manmethasya ratih .. 

Hence on the analogy of the psychology of convention- 
al love, the Bhagavata has deseribed the gopis as others! | 
wives in order to convey to us an idea of intensity of love, 
for Krsna, in the gopis. The deseription of the gopis as 
others! wives drops « further suggestion. Tt gives a practical 


; v on Sie ier - ° ec 
hint to the aspirant souls. It advises that one should. 
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strive for Krena in the same way as the gopi is hankered efter 

him, One should aspire after Krsna with such impetuosity — 
of Love that one becomes prepared to quitealt, for the sake 
of Krsna. The Gita also holds the seme view:- 

serve-dharman parityajya mam ekem sarenem vraja.. 

ahem tvem sarve-papebhyo mokse ayleyamd ma $a6e.. 

The use of atmene-pada in the opening $loka of 
een (five chapters deseribing the daliiances of 
Krsna with the gopis) suggests the sbove implication. Lt 


was to enjoy more lavishly the power of Love that Bhagavan 


conducted rasa~lila eith the gopis. 
(3) Gopis ~the wives of Krenge 
Seriptural evidence prowes that the gopis were not 


others' wives but they always have been the wives of Krsna. 


© 2: 
SO Gauta-mi Tantra holds = 


aneka-janna-siddhanam gopinam parir eva va. 
Nands-nandena ityuktas trailokyananda-vardhenagh.. 


Gopala-tapani also observed 3:- 


sa vo hi svami bhavata. | 
The Bhagavets observes :- 4 
NErsna-vadhvah" » and uses Lt as an epithet of the 
opis. : 
Under the circumstances, Jivagosvami concludes, the 
gopis can never be others! wives. The description in the. ] 


Bhagavata as others' wives is only apparent, Therefore, gopis 


not being others' wives, the question of violation of social 
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380 
law does not attse ot all. 


(B) View of vidwaréctha Cakravarti. 
(lL) Gopis were others' wives, 
Visvenatha ¢ takpavarbL » as great an exponent of 
Bengaly school of Vaisnavism, as Jivagosvamni , has opposed 
the view of the latter. He holds that so fer as avatara 
Krsna is concerned, the gopis were others! wives. To sup- 
port of this view, he mentions that (a) Bhagavan Kren, 
himself? has recognised that they were others' wives ¢~ 
'phrétersh pateyas ca vale 
This evidently shows that according to Krsna himself, they 


were others! wives, Hence this state of being others! wives 


(parakiyatva) is real and not apparent as Jivagosvemi 


maintained, 


(b) The very fact that the gopis were obhers! 


UE ae Sea car, a 
Mgr EES tan TE a ee ae 
of ara Oa is . 


wives is the foundation on which Uddhave, the great devotee, 


lays the excellence of the love of the gopis. Had this 


been illusory, Uddhava's conten€ion would have Wpelessly 
failed. Thus Uddhave remarks ¢= 
‘agem eho caranea-renu-jusam ahem, syem 


Vendevene kim api gulma~Latausadhingm. 


va dustyajam sva-janeam arya-patham ea hitva 
_82 
bhegur Mukunde-~padevim munibhir Vi-mrgy am. » 


(c) Moreover, the question of adultery has been 


raised by the Bhagavata itself by nochess a person than 


ceovgr 
Perikeit. 
Undoubtedly, then, the gopis were others! wives. 
(2) How is then Krena innocent ? 
The so~called adultery cannot affect Krsna. Krsna 
being the perfect manifestation of reality, conventional laws 


of morality do not apply to him. So the Bhagaveta observess~ 


. / — c ny aaa e — a 
kusalacaritenaisan tha svartho na vidyate. 
viparyayena vanartho nirshemkerinam prabho .. 
kim utakhilasativanana tiryah-marttye-divaukesan.. 


ERO gael ERI eR ONT IE eR arr 
isitus cesitavyanen kusalakusalaaveyab « » 


of 


Had Krsna been plinged into adultery like ordinary 
human beings, then the episodes of Krsna could not have Deen 
‘palatable to the good people, ‘as the Bhagavata holds :- 

tad vag visergo jenatagha-vipleavo 
yaemin pratiélokem abadchavatyapi. 
namanyanantasya yasokitaai yet 
érnvanti gsayantl ernantl sBohaven”s 

In another context, the Bhagavata holds that mundane 
merits and demerits do not touch reallty ¢-= 

karma pravrtten ca nivrttem aoyrtan 
vede vivieyobhaya~lingam aégritan. 
Virodnl tad yeugapadulka-karber. 

Ore 
dvayam tatha Brahmeni karma narechati, 

Hence, on the basis of these observations, Krsna, 
the perfect manifestation of reality, cannot be charged with 


adultery » 
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(3) The state of being others" wives explained, 

The state of being others' wives, subsisting in the 
‘opis is a creation of Maya, but not illusory, as sTvegosanil 
holds. Maya, says Cekravarti, is twofolds- (a) Binding 
principle and (b) spiritual, The first kind is Avidya, while 
the second helpss the divine sports of Bhagavan. Krsna's 
state of being the husband of gopis is spiritual; whereas, 
the state of the gopis being the husbands of the gopis is con- 
ventional, the creation of avidya. 

According to this, Krsna is the spiritual husband 
of the gopis; yet Krsna, not being their conventional hus- 
bend, they are also others’ wives with reference to Krana. 

Vi.évenSthe Cokravarti summarised. 

Cakravarti acknowledges the violation of moral laws 
which Krsna's association with the gopis involves; yet he 
contends thet the violation does not entail any fault on his 
part, for, Krsna is the perfect manifestation of reality. Cak- 
ravarti eases the unpleasant situatior/which Krena is placed, 
by admitting Krsna as the spiritual husband of the gopis. ‘The 
dalliances of the gopis with Krsna, as described in 'rasa-pancad~ 
hyayi, ave meant for the devotees only, There, the spiritual | 
husbends plays with his divine wives, Hence the criticism of 
rasa-Lilaé from social standpoint is unmerited, It is en in- 


trusion of soclal standard Wrpan the domain of spiritual life. 


15o. 
Conclusion. 


It appears from several passages of the Bhagavata 
that the gopis felt sexual desire for Krsna, Still the charge 
of adultery does not affect Krsna who was conceived as the 
perfect manifestation of Bhagavan. . On the other hand, although 
the primary motive of the gopis was affection for Krsna, yet 
this affection gradually sublimeated to selvt-less Love, by means 
of their constant association with Krena. Hence the charge of 
adultery, as understood in the ordinary sense, cannot be lev- 
elled against either Krsna or the SOPs « 

Krsna is thus the perfection of humanity. His life 
disclosed a compromise between spiritual and phenomenal. His 
conduct like ordinary humen being had puzzled Kunti who ex- 
claims s= 

gopyadade tvayl krtagasi dama tavad 

ya te dagadgru-kalilBaj ena~sembhrenaksem. 
vaktrem niniya bheya-bhavenaya sthitasya 
sa man vimohayati bhir api yat vibheti.. 

In spite of his human behaviour, he is perpetually 
settled in his intrinsic glory: 

Say 9s 88 
mayam vyudasya cie~chaktya keaivalye sthita atmani. 

The compromise of spiritual and the phenomenal is 
done by his potency, yoga-maya.e With the inserutable potency 
of yoga-maya, Krena, the converging point of material and 


spiritual, Bhagavan , the enenda-pade., is wightly considered to 
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be the goal of sadhana. We worship Krsna in order to be 


rene ourselves, 


THe THRORY OF DESGENTS. 


_lntroduction 


The theory of descents occupies a most exalted 
place in the Bhagavata. It has been mentioned before that 
Bhagavan - the Krsna, of the Bhagavata, is the ultimate reality. 
The theory of descents conceives Bhagavan to be in the midst 


of us, when he feels to do so, in various shapes and forms. 


The concept of descent. 

In its largest sense, 'descent' means all menifest- 
ations of the world, sentient and insentient. Even personal 
God whont “the Bhieevate calls Purusa and who is conceived to 
be the ee the world, is also deemed to be the first 
descent (AdyavatBra) . This concept of descent is definitely 
an improvement upon the concept of descent held out bytthe 
Cita, While the Gita aecepts eee (wibhutimat) objects 
of the world only tovche the manifestations of God, the 
| Bhagevata includes all, whether otlstanding or not, in the 
category of descents. | 

But, in a narrower sense, the Bhagavata means the 
saviour descents, while it refers to a ese eae are 


conceived to cane down upon the world, in visible form, to 


a i ede eee eee 
liberate the suffering beings. Sridhara echoes This view 
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by the remark that though all have been indiscriminately des= 


eribed by the Bhasavata to be descents of reality yet some dis- 
erimination should be recognised among them: , thus some are 


., / 2 LL Fc ay fhe eee, = “ 
held as saktis, others as gunavataras while still others as 
92 
vibhttis and so on. This is the traditional concept of descent, 
93 
first propounded by the Gita, 


Bhagavan, the third grade of reality, is the ultimate 
source of all ae for, descents are nothing but earthly 
manifestations of Bhagavan. fPurusa, the personal God also is, 
in thise sense, a descent of Bhagavan, as we have indicated 
above, But for all practical purposes, Purusa, the first des- 
cent, is held by the Bhagavata to be the source of different 


95 
types of descents. They are held, by the Bhagavata, to enanate 
96 


from Purusa and again recede to him. The descents are conceived ~ 


to have Eien e aterm dere ee gee streamlets, springing from an 
inexhaustible reservoir of ie. This analogy suggests con- 
substantiality between. Purusa and his aa In fact, the 
‘Bhagavata holds the descents and Purusa as identical; and being 


identical with Purusa, theyare held to possess all the merits 
99 ; LOO 


and activities which are conceived to subsist in Purusa. In 
short, the Bhagavata has conceived the descents to be PUTUSE, 


i.e, personal God, in miniature form. 


Classification of descents. 


The Bhagavata seems. to have broadly classified the 
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descents into three heads viz (4) amgag , (dD) kal@s end Cc) amgem . 
kalas. Amsas are, strictly speaking, the descents of Purusa, 
who are conceived as emerging from Purusa like streamlets. 

LOL LOe 103 LOt | 
Yajha, Vibhu, Vamena and Rsabha are all examples on this point. 
The kalas, on the other hand, are, properly speaking, indiv- 
idual souls (jiva); but they are described as kalas of God 
and so are a type of descents on the ground thet theyare en+ 
lightened souls. In fact, they are jivas but as good as the 

LOS 106 LO? 
descents. Vyasa, Gaya, Datta and. Kumara belong to this group. 
Lastly, there is a residuary type which partly exhibits the 
character of god and aes of man. Being a mixture of the two 
it is termed as ade aiay, King Prthu is on illustration on-_ 
LOD = a 
this point. 

But the classification noted here is not very rigid 

with the Bhégavata. In some context, the Bhagavata deseribed 
different types of descents simply as cals. 
Types of descents, 

(A) Cosmic descents. 

The Bhagavata, with its wealth ofvdescents, has knit 
the whole structure of the world with different types of des~ 
cents. It has assigned to them different works relating to the 
creation, maintenance end dissolution of the world. Thus Brahma, 
Visnu and Mehegvara, the illustrious triad, are conceived to 


be at the helm of creation, maintenance and dissolution of the 


, tit — — 
world and are called gunavataras. Tt has conceived 'varsaveatarast . 
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to tule over the world, by dividing the latter imto a few 
dele 
parts (varsas). Not only has the whole spa.ce of the world 
been divided emong a few descents, but there are others also 
to rule over different spens of time. The Bhagavata divides 
time into yuga, menaventara and kalpa, for this purpose; and 
the descents, ruling the world, during these times, are termed 
to be yugavatira, manventeravetara end kalpavatara respect- 
ively. ‘ 
Accordingly, the Bhagavata conceives four descents 
each of whom rules each.of the four yugas and they are held to 
LIS 
be of different forms end colours, in accordance with the 
colours, deemed to belong the respective yugeas. Thus, in the 
satya-yuge, the descent is conceived to be white due to the 
Li4 
predominence of sattva-guna end so on, Further, in every 
yuga, God is conceived to impart knowledge as siddha, teach 
pthe art of action as resi Chermit), imculcate yoga and 
- . 4 oo -]- Fi . - 4 Fis oe By : 
yoresvara, Purther the cause of progeny as prajapati, destroy 
the wicked (dasyus) as svarat (sovereign) and destroy all as 
LS ° 
kala (time). This is the story of God as yugavatera, Sim- 
iler is the story of manvantaravatara: as Manu end his sons 
| Lis 
etc, God protects law and orders other functions are assigned 
to hermits, gods etc; put these are, again, conceived to 
discharge their duties under the supervision of 14 manvantar~ 
138 119 L20 
avataras, vig Yajna, Vibhu, Satyasena end eleven others who 


are held to divide emong thenselves the period of a kalpa, 
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(8) Saviour descents. 

In spite of such huge peraphernslia of different 
types of descents who are entrusted with the duty of maintein- 
ing the law end order in the world, the world sometimes plunges 
headlong into chaes. Thus, while the wicked thrive, the good 
suffer, and religion is at stake God descents to as the 
wicked, save the good and restore the decaying religion, These, 
as Gistinsuished from the cosmic descents, are the special 
missions thet a saviour descent fulfils. 

The notion of descents is a direct borrow from the 
2 | 
ofa. And the whole concept of descents,whether cosmic or 
saviour, who Ee g in some form or other, in charge of méin- 
taining law end order, seems to be the re=statement of the 
Gree hl” 

Vedic of rta (moral lew). 

Cosmic end seviour descents distineuished, 

The main distinction between cosmic end saviour 
descents lies in the fact that while the former are invisible, 
‘the latter are visible to all. To account for this visibility, 


the Bhagavatea has conceived saviour descents to possess a body 
Le3 
of Maya Like that of ordinary beings. But still 4 saviour 


descent is free from our limitations because, in eddition to 
that body, @ saviour descent is, like the cosmic descents and 
unlike the individual souls, endowed with a Dody built up by 


F 124 
pure matter (visuddha-sattva). 


at 
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Wission of a saviour-descent. 


TATA BP eae TR CS, 


The mission of a seviour descent requires sore 
elucidation, Moved by his natural pity, God does not confine 
himself to the human form only. His pity is universal and he 
appears in various forms. Thus he takes not only bumen but 

fer rr 125 
also thef or various animals, in response to their appeal. 
In humen form, he appears as one of us to set an example of 
ideal Life to the fallen. He demonstrates through his life 
the utility of resorting to seriptures and practising karna~- 

L26 L27 

yogé, tapas, samadhi and knowledge. He continues to spread 
his unstinted fame until oe satisfied that people are 
largely atfected by his example, fully satisfied, he departs 
from this world, peg eee von torch of his glory for 
the enlightenment of pws terity. All through his esrthly ¢ 
career, he behaves like ordinary beings, yet his knowledge 
igs never clouded; for, his knowledge remains eternally ere 
The Bhi gavata has thus compared a saviour descent with . wind 
which pours into various cavities, but is never imprisoned 


Isl, 182, 133, 
in any of then, 
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BHAGAVATA DHARMA. 
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VOLUME i 3. 
BEAGAVATA DHARWA, 


De ce: a al ee oe 


Chapter i. 


Neture e of bharavate dharma. | 


(A) Enumeration of bhagaveta dharma. 

The Bhagavata describes fpara dharma! as a collect- 
ion of those methods which bring into play self-Less uninter~ 
rupted devotion of Adhokgaja (Krsna). What ave those methods 
that conduce to the dawning to bhakti ? In quite a good 
number of a, it has provided us with lids of bhag- 
avate dharmas. Wo list, taken by itself, is exhaustive; nor 
have the merits been designated everywheré as bhagavata dhar- 
mas. Somewhere they are mentioned as 'paro dharmah', some~ 
where else as 'mama dharmeh', at others as "bhagavata dherma' 
and so ON. . 

It will be seen from these lids, that almost all 
the moral qualities, that have been traditionally recognised 
as the processes conducive to emancipation, appear to be 
do tuaed in. the category of tbhagavata dharma’. But the 
Bhagavata seems to have limited the word 'bhagavets dharms! 


to mean strictly a few only of those merits indicated above, 
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This we gather from the contexts of great devotees like 


Prehlada and Yema-raja, the god of death. 


(B) Wine-fold bhakti. 
(a) Authenticity of Prahlada. 


no 


The Bhagavata has recognised a few patrons be 
masters of 'bhagevata dharma', of whom Prahlada is ones The 
Bhagevata goes the extent of conceiving him to be the re~ 
presentetive of all the devotees, Prahlada, conceived to be 
thus a great euthority,ths referred to by Nerada, in the 
genes? of propounding bine merits, out of thirty, to be 
the best, Asked by the father to enumerate the best teach-~ 
ings which he has imbibed from a aac Prahlada, gave out 
the nine-fold bhakti as the highest teaching, Spidhara ex= 
plains the phrase tadhitem uttamam't, used in this context, 
to meen that there is nothing which can supersede the nine- 
fold bhakti in its being the highest teaching from a ees 
Hence the Bhggavata voices the view, through the tlouth of 
Prahlada (manye), that nine~fold bhakti is the essence of the 
bhagavata dharma. It may be noted here that -the nine-fold 
bhakti is (a) Svavena (listening to the episodes of Bhep- 
aven, etc), (b) kirbana (chanting of them), (c) smarana 
Cremembrance,) (d) pada-seva (service to God), (e) arcana 
(worship) (f) vendena (applause), (g) dasya (servitude), 


Ch) sakhya(friendship) and (i) atma-nivedana (self-surrender) . 


The teachings of Prahlada are corroborated by Yame- 
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(Cc) Surrender of action, 
Like the nine-fold bhakti, surrender of action is 
also held by the Bhagaveta, in very high esteem. This is 


clear from another context, King Nimi asked the group of 


{] 12 
hermits, described as 'bhagavatottema! and 'Bhagaven-maya, ' 


13 
about the nature of bhagevatea dharmas, The hermit, Kavi, 


enswered that the surrender of action unto Narayana is the 


14; 
best type of Bhagavata dharma. In mother context, the 


LO 
Bhagavata holds this to be the highest, 


(D) ALL other bhagavata dharmas subsidiary to 
these, 


Bhagavetats emphasis on (a) surrender of action and 
(b) nine-fold bhakti, suggests that all the other items of 
the bhagavate dharma, enumerated in different lists (see 
supra) are subordinated to these two items, ‘The other dharmas 
may either be manifested in course of the practige of the 
two items or their practice may ensure their success, To 
wit, satya (truth) and ahimsa (non-violence) may be sponten- 
eously revealed in a votary engaged in dedicating action to 
the supreme. Infact, surrender of action is no other than 
'Léverenpraniahgna! of Patehjali, This equation is the View 
of the Bhagavata. The author of the Vartika, the commentary 
on the aphorisms of Patahjali, holds, in explaining the 
aphorism 'senigdhi~siddhir iévara~prenichanat! , that the acc- 
essories of yoga (yama, niyama etc) result in samadhi, only 

19 Poke 
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through the instrumentality of '‘isvare-prenidhana.' Sri~ 


re st has ae ; a0 
Jiva-gosvemi, on the other hand, subordinates all moral 
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quatikies to nine-fold devotian. Subordination of yama etc, 


— = = a ~—/ “3 
which the Bhagavata counts emong bhagavata dharmas, to 'isvara- _ 


pranidhane' or to nine-fold bhakti, suggests that the Bhai e- 
aveta has indirectly relegsted the other moral qualities to 


the two items of bhakti. 
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Chapter lls 
Relation emone bhagaveta chermes 
(A ) Neve vancha, ha bh valet i_end armen SAM ae Bo 
ace 

g to the relation between karma-semearpena and 

navadha bhakti, the Bhagavata hays down ¢~ 
tavet karmeni kurvita na nirvidyeta yavata. : 
mat-katha- Sraveritiden vé yavec~chraddha ma, Pe 

tAction should be continued as long as detachment 
(nirveds) or faith (Svaddha) in the listening to my kath, 
(episodes) ete does not arise," | 

This gloka indicates that kerma-yora in the shape 
of surrender of action reaches its climax when Sradahe, dawns 
in katha-éraven a ete. The katha~ bv avana ete, form the part of 
navadha. eee. for, katha- sravana is one of the types of 
Sravane., the first item of the nine-fold bhakti. This shows 
that karna- somarpana (surrender of action) is the first stage 
of bphagavata. dharma while navadha bhakti (nine-fold devotion) 
represents the second stage, 

(B) The stage of rati. 


Poca ites | : 
As sraddha marks the end of katma-semarpana, Lee 
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the first stage of bhagavata dharma, so the dawning of rati 
(ardent love) proclaims the climax of the navadha bhakti, 
Thence commences the third stage of the bhagavata dharma, The 
Bhagavata has nowhere designated its but as this stage pro- 
ceeds from rati, we are inclined to call it ratyavasth® (the 
stage of rati). This stage is dintinguished from the first 
two stages in so far as the latter are sadhenayastha (the 
stages of strivings) while the former is siddhavastha (the 
stagevior pears tt auneie) 

Thus the first stage of Bhégevata dherma (karma~ 
samecpene) ends with aveaane (faith), the second with rati 
while the third (ratyavastha) culminates in bhekti (pure love). 
In this light, Kapila'ts remark becomes understandable :- 

satan. prasahgan mama-~virya-samvido 
bhaventi hrt-karna-rasayanéh kethah. 
yaj-yosanad asvapavarga-vartment | 
braddha ratir bhaktir Rarer sae 

(C) Justification of the stages. 

Lae law of action, as conceived by the orthodox 
schools, contemplates three types of actions viz sancita, 
anagata end prarabdha. Prarabdha is the cause of our present 
birth. Senecita is the stored up mass of uwactions which are 
undergoing the stage of fermentation. Lastly, anagata is the 
stock of future actions, These. three types of action are but 
different stages of the seme action and make up the empirical 
life of man... Emancipation means the destruction of these 


three types of action, 


Ee 


Tf the sross body is the only medium. through which 
sadhana can progress, then we shall have to keep up this gross 
body and consequently the prarabdhs, which has brought about 
this body. Now, in order to check re~inf orcement of fresh 
actions, first the inroad of fresh actions (anagetsa) is to 
be closed; then, the existent but not yet mature actions 
(saficita) are to be destroyed. Lastly, praraidha is to be 
destroyed. 
(D)_ Co-operation enone the stages. 

Though the first stage of bhavavata dharma pre- 
dominantly gonsists of action, yet it is not action ohly, 
Lt is eo reree ey, the Bhagavata, to be tinctured with riv- 
adhe bhakti. Similerly, the second stage, though marked by 4 
passion for the deity, is attended by the first stage viz sur- 
render of eae Tn like inenirer, the third stage of rati is 
inflaned with the constant fa snning of nine-fold ae rettens 
This close co-operation of the stages explains why bhagavata 
dharma is also celiled ' paremehamsya- dh amma? (union of action, 
knowledge end detachment). Every stage of bhagavata dharma 
unfolds attachment to para-daivata (bhakti), in exclusion to 
other objects (vairagya) and illuminated by the creative con- 
sciousness (jnana). 

Henee surrender of action should be supplemented by 
tee devotions and devotion should be backed by the surrender 


of action, Both these stages are superseded at the stage of 


rati, 12. the stage of accomplishment, where all strivings 


wear 


c 
“— 


cease. That is why this third stage of bhageveta dharma is 


also deseribed as the stage of maiskarmya (actionlessness). 


Chepter LIL. 


fore saaicarennassis bidlileianianaintavyslin nnn manera’ 


Evidence of the Gita, | 


The three stages of the bhagevata dharma may be 
traced in some standard works of Hinduism, The contribution 
of the Bhagavata as to the bhawgavata dharma lies in its 
enphasis on these three stages, in exclusion to other re- 
Ligious methods, 

(a) ELEM Gl SEMA LDPE E 0 

At the threshold of classical literature, stends 
the Gita which is definitely the forerunner of the Bhavavata, 
Th its twelfth chapter, surrender of action representing 
the first stage of the bhagavata dheema, has been elearly 
laid down es en easier alternative to jnana-yoga. So the 
Gita declares a 

ve tvakgeran enirdedyem evyealctem paryupasate. 
te prepnuventi mam eve, sarva~bhuta~hite Gah. 
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aneanyenaiva yogena mam dhyante upasate. 

tesam ahem samuddharta mrtyu~samsara-sagarat. 
ae 7 be i te ey oO 

bhavami na cirat partha mayyavesita=-cetasam. « 


7 | 
The Slokas lay down that surrender of agtion le 
plunging of the mind into Krsna (mayyaveSita-cet 


113 6 


cL on | 
The Gita calls, 'vyave-sayatmika buddhi'; it Is 
~~ 


another neme for 'retit ofthe Bhagevata, when the mind 
Leaving all restilessnees becomes immersed in dod, The Gita 
calls the votary, who has attained this sbate, 'sthita-prajfa'. 
Nevertheless, the Gita has adduced several alter-~ 
natives viz (a) practice(abhyase ), (b) doing all actions for 
God (matkarma-parata) and (c) surrender of the fruit of all 
actions unto God (sarva~-karma~phala-tyaga), each of which is 
held to conduce to the state of t gthite prada. The Gita 


acknowledges surrender ‘of the fruit of all actions unto God, 
30 33 
wo tag, 


as the best, The Bhagavata has also expressed the same view. 
The position of the Gita may be summarised in the words of the 
Gita itself :- 
yat karosi yad asnasi yaj juhosi dad&si yat.. 3A 
yat tapasyasi Kaunteya tat kurusve mad-arpanam. » 

(b) The second stage (nevadha bhakth) 

The second stage of nine-fold devotion (navadha 
bhakti) may be glimpsed in :- | 

satatem kirtayento nim yatamtad oa Gpdha-vretale | 
namasy antag ca mem bhaktya nitya~yukta upssate. . 

Here tkirtana( (chanting) end 'vandanat have beeh 
expressly mentioneds and, the rest ere indicated by the word 
tyatentad cal. The Gita designates the whole process in 
volving chanting etc, as worship (bhajana) s= 

mehatmanas tu mam partha daivin prakrtim asritah ° 


. * we as — . = as 360 
bhajantyenanye-manaso jnatva Dhutadim avyayem. . 
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This gloke, suggests that worship (bhajana) consisting 
of chanting (kirbene) ete beins when one has resorted to 
divine neture (daivi prakrti) marked bi the menifestation of 
several high moral qualities, which are identified with the 
bhagavata dharmas of the Bhagavata, 

(c) Relation between the two stages. 

The worship (bhajana) involving chanting ete has 
been deseribed by the Gita, as attended with bhak ti (bhektyd). 
But the Git@ has nowhere included surrender of actions in the 

category of worship. This suggests that. the Gite consi ders 
chanting (kirtena) ete (navedha-bhakti) as more ineeinete 
Canterahga) to bhakti then surrender of action. In other 
words, it considers surrender of action as the first step 
and kirtana ete as subsequent to it. 

(d) Inter-relation between the two. 

Again, the inter-mingling of the two steges in« 
dicated above, may beft raced LI §= 

basmat, sarvesu Kalesu mem enusmera yudhya cet. 
| _ , 38 
nayyerplte-mano~buddhir men evaisyatyasemsayam. « 

Here smarana (constant remembrance), one of the itens 
of cee and tkermna-yoga' (yudhya ca) have been 
jointly recommended for practige. The third stage of rati 
which the Gita@ calls the state of sthita-prajna, has been 


shown above. 


176; 
Chapter LV. 


‘ en / 
Hividence of patafijala Yo oge-dersena, 
Wot only the teachings of the Gite fall in line with 


those of the Bhagevate as regards the religious discipline, 

{ = whe + er oo 3 , 
but the Yoga-darsana of Patanjall also corroborates the seme 
ViCWe 


i <a f aos —- 
(A) Meaning of 'isvarg-prenidhana, | 


Lt 


The whole range of bhagavata dharma is covered by 
~ _* e ° coe f . = nee, ve, “ . we 
Petanpalis emphasis on 'isvara~pranidhana't. In the epho/#risms 


a * , bal arm iar ts Pe a 
of Patenijali, the word. tisvera-prenidheans' occurs in Pour 
239) be OY as 
places. They read as follows; (a) isvara-pranidhanad va; 
ee er.) ee a. ere _ 40 

(b) tapeh- svadhyaye~svara-~prenidhanant aes a ie) 
o~/ ey res 

sentosa- tapah-sva Mihyay en“ SVerset pranidhanani niyeamah; &(d) 
eae AC 

samadhi-siddhir isvera-pranidienad. 


=f a oy 4 ea oa f 
The phrase 'isvars-pranidhana!l oceurving in 'isvara- 
prenidha@nadg vat has been explained by Patanpali himself as 
A.3 


'taj-djapas tad-artha-bhavenem', Word 'tat' refers to pranava 


mentioned in the previous aphorism viz 'pranavas tasye. 


4A. 
vaceakah.! Hence the whole of 'taj-japas tad-arthe-bhavenam! , 


€ 


means ‘incantation of pranava and the contemplation of the 


sense of pranava which Patehjali acknowledges as alternative 
45 
to practice and detachment (abhyasa and, valragya.) Thus 


27.9 = / © « —, 7 me 
according to Patehjali, elther isvara~pranidhama or abhyasa~ 


vairagya Leads to yoga which the author of the Bhasya on the 
A6 
Yoga-sutras, indentifies with semadhi. The fact that 'yoga! 
— f 


a ft 7 or - 2 rc = ue _ # < ae c aE 5 ¥ 
means Fsamadhit and tisvar ep eit idhenst Leads to it » appears 


LG. 


to be corrohorated by the aphorism of Patéhheli, viz 'semadhi- 
siddhir Tévera~prant dhanad', (see supra). This Misvara- 
pranidhana', as it appears from (b) is held by Patanjali as 
on of the items of 'kriya-yogal which, aecording to Petan- 

Ny 
jail, emaciates 'kLesas! (afflictions) and conduces to 'sémedhil, 
Thus here also we find that (ifrere-prenianmnat conduces to 
samadhi. Lastly, the word 'isvara-pranidhgnat has the seme 
meaning as it has in (d) for it occurs in the seme context 
with (cc). 

(B) Implication of dvara-pranighSnat. 

But what are the implications of tpranava~japa! and 
'pranavartha- cinta! ? Patenj ali does not enlightenc’ us on 
this point, But the gloss and the commentaries on the 
aphorisms throw some light on thisrmatter. 

(a) Interpretation by the ploss. 

The Bhasya-kara aaa 'iévara-pranidhéna' as 
(1) a specifie type of bhektd under (a) 3; as (2) the sur- 


render of all actions or the fruits of sll aetions unto 


4. ; 
rf eee (b) 3; as (8) surrender of all actions unto 
43 #_, 49 


Tévara under (¢c) and (4) surrender of all rphavas! Tévere 
under (d). 

(1) Navedhs, bhakti. 

The sarva-bhava has been explained by the Vartika 
as 'sarva-vyapara’ (all activites). This obviously corres- 
ponds to the ‘serve dharma," of the Gita On the other hand, 


: de ip — f ; tie - 
surrender of all "hbhavas' unto I[svera corresponds to the 


De a 


tStma-nivedsnat » the last item of the nine~fold devotion of 
the Bhagavata, And, if 'sarva-bhavat means ‘all sctivitiest 
then all the other items vig t Sravana, Kirtena ete may all 
be included in the cate egary of sarva-~bhava, for, érevane ete 
are 
abut activities of ears, mouth ete. Hence nine-fold devotion 
may be included in the item of igvararpit a~Sarve-bhave, ! 
Patenjali has recommended 'pranava~J apat only, whereas ‘the 
Bhasya-kara has er the sense of it,by recommending the 
incantation of prenava as well as other things which are as 
holy as pranava. Wenee, according to Bhasya~ ~kare &, the name 
kivtena, one of the items of none-fold devotion, may be 
easily admitted to the category of tjapat of Patshjali. Thus 
fpranave-japea', which Patehjali considers as one of the 
aspects of ! Td¢ven ara-~prendi dhenat, is, to the Bhasya~kara ‘Tse 
vararpi ta~sarve-bhava! According to the Bhaégavata it in- 
corporates the 'nemacki irtana ‘, as well as other items. 
(d) Interpretation by the vartika,. 
(il) _Kerma-semery DEN Ele 
On the other hend, 'prenavartha-cinta' of Patehijali 
has been elaboreted by the Bhasya to mean (1) suerender of 
action end (2) surrender of fruits of action, as we heve seen 
sbove, The Vartika a yin the light of the two mahe-veky¢ ELS 9 viz 
‘S 
‘sarvem Khalvidem Brahmat and 'ehem Brehm aemd } pace the 
‘prenavartha-cintat consists of two types of fase 
(a) the votary is to conceive all phenomenal existence as 


identical with Brahmens (b) the votary should realise that 
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the identification includes himself, 
(iil) The stage of rati. | 
| ” 52 | 
The Vartika remarkss- OF the two types of thinking 
the first is called 'upasena' and the second 'tettva-jhna'. 
Elsewhere, the Vartika identifies this 'tattva-jnaha'! with 
'prema~Lakssna~ eDhaktit. s=- "The contemplation of the identity | 
‘ ; 
between the votary end Brehmen is Torema-Laksenetbhaktit which 


a3 
will be referred to fas 'Tévere~praniehena". This remark is 


important: Lt shows that the contemplation of identity Dbe- 

tween the votary and Brahmen 'pranavarthas cintd) is prema- 

lak saneSbhakti, while, on the other hand, 2b considers the 

prema-laksana-bhakti as another neme bon a iteptan dae SIVELy 
Although Patehjali has recommended, for yogra 

(semadhi), the practice of eight subsidiaries (anga) of 

which niyama is only one, and, though Vigvara-pranidhinat is 

only one of the items of niyama, pet, even according to 

at g xt 

Patenjalil, 'isvara-pranidhana't is the most impor bent. 

The Vartika also sisi s~ "Ihe other subsidiaries €yame. 

ete) Lead to semadhi , only through the medium of tigvara~ 

pranidhana'; they cannot directly result in seméidhi. 

It is with this import in mind that Patefijeli has primsril 


A 
held 'idvara-pranidiiana' as conducive to samadhi", 


179 «. 
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Evidence of the Bhakti-sutras, 

(A) Néwada end Sandilya. 

The bhakti-sutras by Narada end Smhailye throw 
much Light upon the Bhagavata dharma ofthe Bhagavata. In 
the Norge iat Soe eeen ery traditional teachers of 
bhakti heve Seendiane! oneal: But their works, if any, are 
lost to us. Of the two extant bhakti-sutras, that by 
Narada, ought to bear closer alliance with the Bhageaveata, 
for, in the Bhagevata, Narada is held to have conveyed the 
Bhagavata tradition to Vyasawho transmitted it to his son, 
suka, the narrator af the present Bhagavata. But it can~ 
not be gain-said that gdndilya was also a great teacher 
of the cult of devotion; for, the author of the Narada- 
bhakti-sutra mentions him with reverence. This further 
shows that éandlilya preceded, Narada who has been nowhere 
menti oned in the $andilya-bhaktissutra. We shall bagleep, 
equally draw upon both the Sutras. 

(B) Whe stage of rati, 

Both Narada end déndilya, have accepted the View 


“5? ie aon 
that Dhakt1 primarily means "‘parama-prema’ or ‘parénuralcti 


to the supreme. The parema-prema om perdhuralctd is in the 
Bhagavata the stage of rati, which gradually deepenss into 


divine love. 


1380. 
(Cc) The stage of nine-fold bhakti. 


he Ae Tlindetdehil ota idan cmetedanie biel eae 


"Bhakti" may also secondarily mean the devotional - 
stages which Weteeer the stage of '"parema~premat or tparanure- re 
aktit, In fact, dindilya has expressly called the stage repres~ — 
ented by Sraveng, kirtana ete (navaiha bhakti) as secondary | 
bhakti geund) He << because they only 
purity the empirical self. Narada calls nowhere the nine-fold 
bhakti as secondary; but, he has adduced different views 
as voae nature of the secondary bhakti. Thus Gargacarya, 
he ees defines the secondary pageoe as attachment to | 
ane while Paragera holds it to be attachment to wor- 
rae Nevertheless, apart from the question whether 
nine-~fold bhakti Ls primary or secondary ; Narada has oot cate ed 
the devotional stage of nevadha-bhakti, 

(D) ‘The The stage of _Kkexma- semarpand.. | 

Narada gives his own opinion, as to the nature of 
secondary bhekti to poe oe that it is the dedication of 


Paes / 
tacarat (which the Bhagavata calls 'varnasrama~dharma') i. Co 
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the duties enjoined by ‘the gastras. This is nothing but karma- 
samarpana of the Bhagavata. 

(#) Mutual, peletion enong the stages. 

oo Z 66 f -—=¢ 

Sendilya holds thet sravena, kirtena ete are more in- . 
trinsic to rati (the third stage) than performance of action 
: — —e o a ‘4 ra — 
(karmanusthana) for one becomes eligible for sravana, kirteana 
ete only when one has adiieved success in the performance a 


* Seana f= 1, ° ry 
action. Narada supplements Sendilya on this point. He remarks 


Ble 


that duties enjoined by the Sastras should be stuck to, until. 
the third stage of rati, marked by the stability of intellect, 
dawns; otherwise the votary runs the rise. of downfall, thus 
the first stage of karma-samerpena should be contiinued even at 
the second stage Oe pee ong naNes until 1ts last item, 
viz atma-nivedena matures into rati., Narada further a ties that 
all secular activities should be continued to that stage, 1% 
is only when the votary transcends the empirical life by the 
successful performance of the Last item of nirne-fold Dhakti,. 
that action ceases. One surrenders the secular (Llaukike) | end. - 
religious (vwaidika) actions only at the stage of rail. dinatiya 
declares that even at the stage of rati, the bhakti continues, 
for the selfless cones (rath) is inflamed by the fanning of 
the nine-fold bhektd, ANd SO, aco rding GO éindilya, nine=Lold 
bhakti does not only rouse bhakti (rati) but slso accompanies 


it on its progressive advancement. 


the dogtrine of divin Ine SRACE « 

(A) Grace, the motive force, 

Divine grace occupies a very exalted place in the - 
Bhagavatea. oe fact, the Bhagaveta contends that sadhana’ starts 
with divine a . How is it that eo mean who had been persistently. 
pursuing material pleasure, suddenly turns his back against it | 
and feels inclined towards God ? The Bhagavata answers that the 


reason behind this change of outlook lies in divine grace. 74 


182. 


(B) The ature of divine grace. 


It belongs, according to the Bhdgevach, to the ae aa 
trinsic nature of the supreme deity (Bhagavén). It is the solf- 
manifestation of the absolute, withh no extrinsic purpose in - 
view. Thus the Bhagevata goed to the extent of asserting that 
creation, sustenence and dissolution are all to be traced to 
divine grace, It is divine grace, again, ae the individual 
soul soars high to the altitude of ethical Life. In its op~ 
eration, it does not follow eny. Laws it is the spontaneous 
outburst of the indermination of the sieotutés Disregar ding 


all discrimination, it shines on all and fills every detail 


= 


‘ pragmatie existence, sentient and insentient. 

(C) Need for sadhang. 

The question however, apises: if divine grace is so 
categorical in its operation, without being dependent upon any 


condition, then, whysdoes the Bhsgavata advise the cultivation 


79 “80 
of moral qualities like pity to all beings, worship of God, 
7. 7 
universal fraternity, tolérance, end conviction as to the all- 


B2 
pervasive nature of God ? 


To this question, the Bhagavatba has answered as follows: 
naivatmaneabh prabhur ayem nija~labha-tusto | 
nanem janéd evidusah karuno vrnite. 
yad yad jano Bhagavate vidadhita manam : 
tac catmane prati~mikhasya yatha m&khe-éeih.. 

"Bhagavan is self-contented. Hence no worship can 

incur his pleasure, nor does he desire any honour from the _ 


vyotary. Still the worship by the votary does not go in vain. 


183 » 


Objation offered unto God reverts to the votury and Lifts him 
to a higher plane of moral life," | ee ae 

This answer suggests that though divine grace shinés 
indiscriminately on all, yet our impure mind cannot receive 
it. Sadhana purifies our mind which, then, reflects the 
splendour of divine Brace. Hence the all-comprehensive 
nature of divine grace is not inconsistent with the need for 
sadhana. 

(D) Projection of divine graces a 

But if divine grace enjoys Lts undisturbed LSo~ 
lation by its subsistence in the absolute, it is of no avail 
to the votary. Hence. to uplift to votary , it has to condes~ 
cend to him. By the touch of divine grace, the sleeping 
mind is roused. Rupegosvemt ceils this awakening of the mind, 
at the instigation of divine grace, as 'bhava'. The awakening 
of the mind is technically called ‘sativika vrttil, and ue 
Mohalk tit is this 'sabttvika vrttit accompanied by divine ee 

(B) Development. of devotion. | 

As this 'sattivika vettit, constantly purged of all 
impurities by means of sadhana, becomes more eee een 
ated to divine grace, devotion more and more develops. The 
Bhagavata has conceived divine grace as an active force(yad- 
rechaé). As this active force operates upon the votary, the 
mind of the votary improves. Bhakti, in its larger sense, 
includes éraddha end rati, The Bhagevata holds that, by 


t * / 86/ oo Si? 88 a w 
divine grace, sraddha, rati and bhakti (igharrower sense) , 
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develop consecutively in the votary. So the whole mechanism 
explaining the development of bhakti in the votary seems to 
be as follows .:- 

Divine grace, the intrinsic potency of the absolute, 
filters down into the mind of the votary and rouses 'sattivika 
vetti!. As an active force, divine grace impells the vo tary 
to the Bhagavata, dharma. The practice of the first stage of 
Bhagaveta dharma viz surrender of actions, purifies the 
sattvika vrtti, This helps divine grace which, as an active 
force, assimilates the sattvika vrtti to a point which is. 
designated as graddhate The Bhagaveta considers this as the 
first lend-mark in the development of 'bhakti', Similarly, 
by the practice of nine~fold bhakti, the sattvika vrtti be~ 
comes further assimilated when it assumes the meme ratL which, 
gradually matures into 'bhaktit, in its narrower sénse, 

By this process, the climax 1s reached when the _ 
mind of the votary is perfectly crystallised by its complete 
assimilation to divine grace. This is bhakti par excellence 
end im its highest sogring it reaches the ee It is 
perhaps in this sense that bhakti has bech conceived, by the 
Bhagavata, as a cord which binds together the Bhagavan and the 
votary. It is the most ae comection between the _ 
votary and his supreme acity. At this stage, we find divine 
grace to have completed its circuit. Amana ting feom Bhagavan 
Lt penetrates through the votary and ultimately returns ‘to 


Bhageaven, with the votary hooked to it, 
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(F) Different connotations of bhakti. 

~ The first manifestation of divine grace has been 
conceived as certain hankering for God (akulata). This is 
ea in its narrowest sense. The Bhagavata, has, again, 
conceived bhakti as hankering mingled with knowledge. This is 
bhakti In a broader sense, Ina still broader sense, it 
means sattvika vrtti subjected to the process of assimilation 
to divine grace, dradahay Prati ad. bhakti Csupreme love) are 
all items of bhakti, in this sense. Not only the sattvika 
vrtti is assimilated to divine grace but rajasa end tamisa 

Ve/l | 

vrttis also ace assimilated. sed is the widest sense of 

bhaktL as coneeived by the Bhapaveta. 


(G) Operation of divine grace, 


According to the Bhagavata, when divine grace dawns 
upon the votary, its externel symptom is that the votery is 
deprived of his near and dear ones. But the votary, with wie 
daunted spirit, confronts this disaster with a smiling oe 
He does not submit to anguish, for, he has dedicated all unto 
God, On the contrary, he feels pleasure a of divine 
prace sparkling through this material dieses. Tndeed, the 
operation of divine grace is curious. It begins to cut at 
the root of the empirical life which binds the individual to 
pragmatic existence. While the barrier of empirical life is 


removed, the individual soul stands face to face to the supreme. 


aes 
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PART 24, 
THE FIRST STAGE OF THE BEAGAVATA DHARMA, 


Surrender of aculones 
(a) What is karma-yoge. ? 

‘ The ordinary daily life of man means action. Men, 
as @ soclal. creature, has to perform certain duties and. ob~ 
ligations and in consideration of those, he is entitled to 
enforee certain rights over his fellow beings. This action. 
mey be switched off to another direction which is conceived | 
to Liberate our soul. The Gita calls the art of switching 
off of our pragmatic duties and obligations as 'karma-yoga! 5 
em equilibrium of the mind, marked by on indifferent attitude 
towards failure and success, characterises the art of per-_ 
forming eee The Bhagavata harps on the same idea as the 
Bhigavata ees put its by action action is removed (karmana 
karma~nirhareh,) 

in fact, the art of actlon, is, according to the 
Bhagavata, surrender of action unto the supreme deity. It 


is this surrender which bars the import of fresh actions ie om: 


100 
polluting the mind. Purification of the mind ney be deemed. 
LOL, LOZ. 


to be better reflection of divine BPacee 
(b) Karma-yoga stated. 
In order to bring home the art of karma, in its 


depth, the Bhagavata has conceived a picturesque atmosphere 


LS 


in which the art of action has been deseribed to have been. 
inculcated. At the saerifice of king Nimi, there suddentily 
(yadrechaya) appeared seven hermits, whem the Bhagavata, has 
conceived to be tradi tional- exponents of the bhagavata 
rs and who are held to have realised the truth of this 


LOA 
arma. The king seized this opportunity and asked them to 


describe the nature of the bhagavata dharma. Kavi, one of | 
the seven, finding the king, immersed in action, gave out as 
follLows:- 
kayena vaca menasendriyair va 
buddhyatmana vanusrta-svabhavat. 
karoti yat yat sakalam perasmai 
pete, + oats " 105 
Narayanayeti nivedayet tat .. 
twWwhatever you perform by means of your body, speech, 
mind, sense and conative organs, intellect (iec. volitional 
actions) or involuntary nature (instinct), dedicate all unto 
the supreme deity, Narayana." ote 
(ec) Does tkarmasyogat mean surrender of all. actions? — 
/ _ Sk) Two inter retetions. = ae 28 
Sridhara interprets the ‘phrase ‘anus~frta-~-svabhavat! 
in two different ways:- (1) 'taccording to the specific duties 
enjoined upon the different castes by the Sastras' end (2), : 
‘according to the urge of instinct’, In the light of the first 
interpretation, the bhagavata dharma means the surrender of 
those actions which are enjoined to reppective castes and 
states agremas) Thus, the dedication of the tvarnaérama- 


dharmat is the first stage of the bhagavata dharma. 
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The second interpretation throws more light upon 
phagavata dharma. It covers the most extensive field of- - - 
action. According to this interpretation, the Dhagavata dharma 
consists in the dedication of all actions, unto the supreme | 
deity, voluntary as well as involuntary, This takes into con~- 
sideration humen frailties whim. drag the individual souls into 
the pit of gross materiality, in defiance of the injunctions of 
the Sastras. . - | 

(ii) Eligibility for karme-yort. | 

The Bhagevata declares that the bhagavata dharma is 
specially meant for people wha are steeped in ignorance:~ 

ye vail Bhagavata pr oleta upaya hyatna-Labdhaye. . 
ang eh pumsam avidusam Widdhi bhagavatan hi ae . 

In enother context, the Bhegavata has laid down the 
.canditions for a person who aspires to ascend the path of - 
bhakti (bhakti-yoga): He should somehow be awekened to the 
fact that the world is too much for hims he should have some _ 
faith in rehigioud é@triving and should feel uncomfortable with 
| his present state of itees he may see through the defects 
of pragmatic Life, even if he camot overcome its alluring 
weleeeti ee : | 

(iii) Shans-yoga and bhekti-yoss compared. 

A person, labouring under the pressure of material 
desires, cannot be expected to abstain strictly from prohibited 


actions. And here lies the distinction between jnane-yoga and 


bhakti-yogae Of the three types of action viz karma (enjoined 
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action) ,vikarma (omission of karma) and akarma (committing 
prohibited a iongeaeeaee re commends karma, nay, the nitya 
(daily)and naimittika (oceds tonal) duties only, in exclishon 
of Kamya»karma (action with pragmatic pleasure in view). 

This shows that jnana-yoga is in favour of adopting a rigid 
stoicism in the performance of action, This attitude cannot 
be expected to inquire into the faults and foibles, doubts 
and weaknesses of the struggling votary., The Bhagavata makes 
certain allowance for prohibited action and secular action, 
with the only qualification that they must be performed Me 
a Spirit of dedication to the supreme deity. 

(iv)Gonnotation of 'kMarmal. 

The Bhagavata er that all actions, whether 
karma, akerma or vikarma, are transformed into divine, the 
moment they are dedicated, Even akarma and vikarma are 
elavated to the status of Karyme, by means of this process of 
dedication. Thus to accommodate these into the cetegory of 
karma, the Bhagavata has revised the definition of karma which 
traditionally meant enjoined action only. It fee 'karmat 
as ‘any action done for the. satisfaction of the supreme deity. 
it further eee cts that any action, dedicated unto the supreme 
deity, assumes the status of ivamals Gndvena’ ete tee. tho 
traditional ways of relig glous advance. The moment any act lonis 
dedicated, it at once cn ea crowned with success. Hence, 


it is that gridhara concludes s ALL actions, dedicated unto 


the supreme deity, Narayana, becomes the bhagavata dharma. 


x 


(v) Outlook on the varnasrama-dharma, 


The Bhagavata seems to triumph over this art of karmas~ 
esa buddhimatam buddhir manis® ca manis inim. 
-_ ‘ _ 7 “14/1 
yat satyam anrteneha martyenapnoti mamrtae« | 

tims, the Hight of intelligence and wisdom that one 
attains the supreme truth by means of evanescent and pragmatic 
actionst, 

The Bhagavata submits to the violation of the varnadrama 
dharma, under the urge of the spirit of dganestiod: Lt considers — 
customary morality (varris. srama~dharma,) as a mere discipline for 
the advance of religious lifes with the advent of Sraddha, 
further practice of customary morality Loses its significances 
Seen in this Light, the remark of the Bhitsavata, that there 18 no 
fall for a person proceeding to the path of the bhagavata Chari , 


with his eyes closed and overlacping steps, becomes understand 


able. But it must not be understood to mean that the Bhagsavata 
has, under the cloak of the Bhagavata dharma, imported immorality , 
by breaking away from traditional religion; for, the Bhagavata, | 
by toning down the vigour of traditional morality, has only oxe 
tended its protection to bona fide quest for truth, but has 

not given pracbical suggestions for perpetuating fraud on 


religious life. 


LO 


_Ghapter lis 


SEEMS of action and its stapes. 


(A) Nature of the surrender of action. 

The action which the individual performs, really bee 
Longs to reality. If that is so, then how can the votary sure 
render actions, unto reaLit by, as they ane already subsisting: 

She aus ¢s Thisi Thewgk all Qersous Are Ste Godt caeg cer maeG , 
in reality? vet the: individual soul, under the, delusion of 
'tabhimana! (egoity), thinks them to be its own. Thus, ‘abadnisinays 
is conceived by the Bhagaveta bo be at the root of all en 

it relates to the pragmatic self which may be briefly 
desoribed to be the combination of 'I' and tMine! faham and mama)e _ 
in order to brush aside the troubles, we have to eradicate 
tabhimanat in respect of 'taham! and 'tmama! i.e. the Smpirical 
self, Hence according to the Bhagavata, the dedication of the 
empirical sdlf unto the suprme deity is the best method for 
eliminating afflications . 

But unless the empircal self is santified it cannot be 
dedicated, fjction, therefore, must be eliminated, but elimine 
ation cannot be done all on a sudden. So the first step towards 
this direction is closing the import of fresh action into the 
individual soul. This is done by the surrender of action. Sure 
render of action means the surrender of 'abhimana!t relating to 
action. The votary no longer thinks that he is the agent of 


action and should therefore reap the benefit of it, but he cons 


Siders himself as the agent of God, in performing all actions. 


LO» 


The surrender of action is purely contemplative 
(bhavana-maya). This may be evidenced from the description 
of the life of Bharata who is said bo have been SenVenE Se 
all fruits of action subsisting in aoa The Bhagavata ts 
this contemplation as purification of action (karmaevisuddhi) « 
The Gita holds the same ie 

How action, which is conceived - lead to bondage, 
can bring emancipation? Re has drawn upon a popular 
example to hllustrate this we & person, falling ill by over 
consumption of 'ehrtat (clarified butter) approaches a doctor 
who administers a remedy prepared with 'ghrta!l, as one of its 
ingvedients., The man is cured. As the same 'eghrta! by some 
method of preparation cures the disease which it has produced, 
so the action which leads to bondage,may uplift, under special. 
circumstances, the individual soul. 

(B) Strata of the surrender of action. 

(a) The first stratum. 

As surrender of action involves contemplation, dif 
ferent strata of knowledge are unfolded. The Vartika, quoting 
an un-named Smrti, lays down that the first stratum as follows:~ 

kainat dkginato Vapi yat karomi. Subnasubhame 
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ktah Karomyahamle e 


eR ae ee = ; ae seen 
kSinat dkinato Vapi yat karomi. Subhasubhame 
The author of the vartika recommends 'karma=sannyasa! 
to be contemplated to the effect: Whatever T do, right or 
wrong, I do it as one engaged by yous 


The Gita also says g- 


LOB « 


Igvarah sarva~bhiitaidm hrd-deSerjuna tigthatt. 
phranayan sarva-bhitant yantrarudhéni wiyaye. 

The Bhagavata echoes the seme view:- 

paro madanyo jagebas tasthusag ca 
otam protem natavad yatra visvem. 
yad-ensatosya sthiti-janne-nase 

; ae an 24. 
nasyotavad yasya vase ca lekah.. 

(i) Justification of the contemplation. 

If God goads the Individual soul to all actions, 
then he end, the individual. soul, should also reap the benefit 
Of. 2Ue ote explaining this VLEW» Srdhera has quoted Jaimini 
who says that the fruits of the action, which the Sastras en- 
join to do, go to the person who motivates the action. God 
being the original impeller, (oreyouske) the result of all _ 
actions should devolve on nim, Lt may be noted here that the 
contemplation regarding God as the original g gent of el J. 
action is valid knowledge (satya-drsti) for God is actually 
the original agent. Similarly, the other strata of knowledge, 
which attend the/s urrender of aCbLON, in its progressive | 
ue ears bypes of valid knowledge. The lives of Ambsarisa 
and perth Lllustrate this stratum. 

(b) The second stratum. — | 

When the votary is convinced of the agency of God, 
“be begins to comtemplate that God is then the consumer of the 
fruits of action. This contemplation is an advancement upon 


the first stratum. 
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The Vartika has quoted the Kurma~purana to depict 
this stages- 
yad va phalenam sannyasem. prakuryat paramesvare. 
karménéin apyetad @ahur Brahmarpenam reeaiea 
The Vartika explains it: ‘The contestation that God. 
is the final consumer of fruits of all actions is 'karmae-phala~— 
ee ‘he Gita also holds the same cee 
(1) Justification of the second stratum, _ 
The ebove conception shows the development of phil~ 
osophic thoughts. In the Vedas and the Brahmanas, we find 
that sacrifice is performed for the/s atisfaction of particular. 
deities. Gradually these particular deities became integrated 
into the cosmic concept of God who represents all different — 
deities. This thought found a definite pronouncement in the- 
Upanisads and later on in the Gita, The Bhagavata has adopted 
this view, The life of Bharata end Gaya demonstrates this 
ee ais ; 7 
(c) The third stratum. | 
subsequently, the votary not only conceives that 
God is the inner-controller and representative of all deities, 
but it begins to dawn pon him that God's being embraces ally, 
including the sacrifice (action) and, thes acrificer (doer). At 
this state, ali-comprehensive nature of God soeks into the 
sub-soill of the eee re mind, God is viewed as one who in- 


corporates all. He is conceived as the supreme deity , the 


substratum of all results and Lestly the final goal, viz bliss. 
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The Gita designates this stage as ‘Brahma~karma- 
13h Se, 
seamadhit, The Bhaégavata has indicated this stage as follows:- 

Set Seas es ne) See 
tvam kratus tvem havis tvan hutasah svayen 
tvam hi mentrah semid darbhe~patrani ca, 
tvam sadasyartvijo dempati devet@ 

_ _  , 782 2 

agni~hotram svadha soma ajyam pasuh.. eal 


‘ea ees conceived karna as three-fold viz Vedic, Tintric. 
and mixed, Surrender of action means not only the surrender of 
Vedic actions, but also the Tantric and mixed actions.’ This is 
then the meaning of 'karma-nivedanat in its narrower sense, as 

indicated by Sridhar. On the other hand, 'Karma-nivedaena!, 

in its lerger sense, means the swrender of all actions, vol- 


untary or involuntary, preseribed or prohibitdied. 


God, which is represented by the third stratum, is what. gridhera 
134.135 
calis intrinsic devotion (anterahes bhakt+) 
(a) The nature of realisation. 

The three stages are not direct vision of God. They.-> 
are only contemplative (Dhavenimmeye.) « The Bhagevata ors ga 
summarily as indirect knowledge i.é¢. unshakable belie?r . 

In fact, the B Sa caci the practice of surrender of 
action until the conviction of the all-comor chensive nature of 
God is firmly fixed in the mind, It is only when this con- 
ee is achieved that the vision of truth dawns at the stage 
of reti, But as the surrender of action conduces to thert 
stage of direct vision, the Bhagaveta sings the praise of the 


Former as follows:~ 
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ayen bhi sarverkaihpanen sadhricino mato mam. 
mad-bhavah sarva~bhutesu meno-vak-kaya-vrttibhine.  - 


(C) Achievements of the first stage of the bhdeavata- 
dharma. 


A'S the colophon of each chepter, the Bhagavata has 
been designated as 'parama-hemsya~semhitat (a collection of . 
. + a ws S g * . < it 
the religion of ParaMa-haMas 1 Ce great devotees). Hence the 


phagavebe charms and the perama-hemsya-dharma may be held to 
s 14.0 : = be Ree a OS - vA 


we aby 


consists in the compromise of knowledge, devotion end, detachment 
Of these, detachment is the necessary counterpart of devotion; 
for, attachment to God (bhakti) involves abandonment of all 

other objects (vairagya). Hence broadly speaking the erowth 

of parena-hansya-dharma of the Bhagavata means the develop- _ 
ment of jnéna and bhakti: Sradana coupled with the knowledge 

in the alil-comprehensive nature of God, shows the development 

of devotion end knowledge at the first stage of the Bhesevata 


CNECMEL. 


PART Ji i. 


’ 
ae Lb heen ort 


Fated panaene unten uate canoe el tien 


Chepter Le 


The nature of the ssecond_ BLELC > 


At the threshold of the second stage of the Bhag 
LA 


avete, dharma, the mind centres upon the suprene deity, as may be 
e 4 a Pa 7 yo — o 
glimpsed by. the awekening of sraddha in the votary. The sec- 
ond stage of the bhagavata dharma marks the further progress 


of concentration when the mind along with ell the senses be- 
AS ee 
comes immersed in the supreme deity. The triumph of the stage 


under consideration Lies in purging the mind of all subliminal 
14:3 
tendencies (samskara). 


(a) Nine- Fold devotion. 


wo. ore a a od 


The Bhagavata lays down the nine-fold devotion as 


follows 3:= 


4 are ; = 

sravenen kirtenem Vignob siimrazem pada sevens. 
apcanan vendanam dasyem sakhyam atma-nivedanam. . 
Lti punsarpita Visneu bhaktid cen tle a eal 


a a aaa menyedhitem uttemem.. 


AS gravee. kirtana and meavana are all methods 
. LAS » 146, TA? EAS 
for the kindling of graddha into flames, draddhe. has been con 
148 

ceived by RUpa- Zosvams y to develop successively into ‘nisthat! , 
Truci! end taseleti' by the practice of ére VEE » kirtana and 
smevrana respectively. 

But tasaktit (urge) for the supreme deity requires 


- 
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further development, before one can bring oneself to the point 
of surrendering all unto the supreme deity. This _ cannot. 


be attained all on a sudden. One has to comprehend the supreme 


deity in himseit. Thereatter, the depth of Love For the deity 
prepares the ground for. self-surrender, Tt may be noted. here 
that selt-surrender in its philosophic bearing, means a state 
when the votery breaks awey from pragn matic bindings to make 


his identification with the supreme deity complete. 
150 
Five-gossni , asserts, that each of the items of the 


nine-fold devotion may be indepentiiently conducive to rati. 
He quotes a traditional sloka to support this viewr~ 
fe eas / oa cary, Gel 
sri-Visnoh Sravane PaPLKsid. & ebhavat Valyas ale kirtene 
prahladeh emerenrie tad-oheri-bhajane Lakemih Prthuh pujane, 
_ -Vandane | a | - ° 
Akruras tvabhi, Kapi-petir dasyetha sakhyerjuneh 
To. 
sarvesveltma-nivedane Balir abhut Ersnaptir Sa PaLAMe 


The Bhagavata does not seem to be disinclined to. 
this view. In facet, according to the Bi aoe (oi hp a iobeey can 
attain rati simply by the practice of éravanas _in this way, he. 
can also attain rati with the hélo of other 7, practised 
independently. Still we are inclined to deal with the items 
of the nine~fold devotion, in successive orders; for, this is 


the general method of progressive advancement in the paft bh of 


ct 


1g resorting to a single item, in preference to 


other, is due to some extra-ordinery circumstances and thus 


may be regarded as an exception to the general rule. 


Chapter It. 
4 esoed: 1. eee 
QPavenges KEVbene: 2G OMeW eZ)» 
(A) 
f 
SPAVEM ge 
j , 
(a) The subject-matter of sre ACBL 
dravena is the first item of ninefold devotion. a 
a . t 7 ' < Lu bal Pr m 0? / = 
rn order to determine the subject-matter of sravena, we have 
f 


° ein t nA nae ; 
to ascertain the obgect of sraddha, for, sraddha further. ad- 


vences through the methods like gre avend, etc, The Bhagavata, 
has laid down in several contex - the subject-matter of 
graven, Pinned together, those coitexts would means gradaha, 
should be directed towards Bhagavan and, in order to attain 
him, éraddhe should be harnessed to the second stage of the 


/ 
bhagavata dharma beginning with sravrena. 


— L565" 
To the devotees, Bhagavan is the supreme deity. He 
156 es ee 
~is the dearest. soul, and captures their heart, by coming down, 


| L157 
in the midst of them, as different descents. As descents, 


he sets up ideal character through his earthly life for the 
158 
uplift of the fallen. The first step towards this direction is 
/ 2 
sravand, a=. 
(b) Variety of éve ENTEME « 
es / 
Accordingly, sravana may be classified into (1) 
159 | ™ / 160 LL. 

NOME SPAVEN EL, (2) rupe-sravena, (3) gune- ée VES, Ay a7. a 

162 ; / 
SPAVENE A sequence among these four types of sravana may be 
suggested as follows:- The first expression of awakening of 
interest for somebody Ls a desire for knowing the neme of that 
person. . This gives place to the desire for: knowing his gen- 


{Oo 0% 


ral feature. Stimulated by these, the interested person: 
henkers after listening to his merits snd thus becomes en~ 
grossed with his personality. 
Jiva-gosvemi has suggested <lso a fifth type of -«- 
/ s ye . : * 
sravena via listening to the Bhagavats. He contends that the 
former types of craven attack only individual aspects of - - 
the supveme deity, whereas listening to the Bhagevets, compre~ 
hends the supreme deity in all his details, as the Bhagavata 
1.64: | 
Ltself has pointed out at the very outset. 
= / | 
(c) Nemansravanere oes 
Listening to various names of the supreme deity oe~" 
165 | 
cunies a very high place ia ua aaseeedia. The Bhagavata calls 
| ome a te. age a ‘a e ‘ ° ars 
this pure bhagavata dharma, Sandilya, in his Bhakti~sutra, 


166 
mentions Jaimini as the propounder of the/doctrine that 


aoe 


chenting of the names of Bhagavan leads to ‘para bhakti.’ The 
Bhagavata has elaborated the importence of nama by the story 
of Ajamila who, terrified wéth the sight of the messengers 
of Death, called out the neme of his son, Nereyena. But 
though he had in mind, the thoughts of his son, yet the very 
TEMG 9 Tnerayane' secured for him a high place in the heaven, 
aie ee chis: context, the Bhagavata has unfolded the 
mysteries of nama. It lays down thet even unconscious utter 
ance of God's name pur es the mind as the administration 
of an efficacious medicine shows its strength whether the 
167, 163 ; 
patient believes in its efficacy or not. Even nemes, defective. 


erannatically, are equally etrectiSe, 


The Bhagavecta has recognised the resorting to God's 
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neme as highly expiatory.. It finds fault with the traditional 
. . a Gee f a4 1 3 
methods of exoleation 'prayascitta) which Vary in quantity and. 

: | L70 
quality in proportion to the nature of the moral crimes more-- 
over, the traditional methods leave the inherent tendency, the 
root of all erimes, untouched; by listening to God's names 


Ws ; 

ete, the primordial cause of all moral sins is eradicated, 
This position of the Bhagavata echoes the view of 

the encient school of the grammerians, Bhartrhari, in his 


Valtyeimpacly és y has dealt, at Length, with the Ldent 


ae 
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-between the neme Cnaina) and the nemed. (nemi)., In the lLiieht 
of this view, listening to God's neame is feeling God, in 
tengible forum, That is why the Bhagavata contends that 
through the medium of neme, God, the named, enters into the 
mind of the votary and dispelts the condensed gloom brought 
about by subliminal tendencies (kemma~-sems sce a} in, the MATE » 
just as the morning sun disperses nocturnal “gene, 
Seenrena 1g held to enhance knowledge, devotion and 
L773 -_ | 
detachnent,. As the element of devotion affects the emot~ 


jonal side of men, sravena which improves devotion, rouses 
T74a | 
a sense of satisfaction in the votary. The sense of satis- 


¥ 


a 


faction is heightened,if again name is listened to from the 


mouth of a devotee, who speaks of God, from the vital spring 


e 


of his living experience. Similarly, sravena enhences iknow- 


ledge, for, by listening to his gross form, the votary gains 
17 6 / 


4 wate ait a Tos. why cm we 4 nn P Parend 
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iy 


insight into the subtle - 


cates detachment Im so far as 1% inhibits the gliding of 
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the raload into meas objects. 
(B) 
Kirtan, 

Kirtene is the chanting of God, Stimulated by 
Listening to the neme, form, episodes of God, the votary 
feels a desire for giving vent to his feelings for God. Now 
‘Kirtena closely corresponds vo Sravana, for the votary wants 
to speak out what he has heard. Consequently, like Svavana, 
kirtans is also’ of five types, of vwhich Jiva-gosvani would 
Like to hold chenting of the Bhagavata a8 eee 

By kirtane the mind is further ee The 
Bhagavate, contends that Loud chenting about God not only 
soothes the mind of the audience, but it also generates 
a pleasant sensation of peace in the mind of the chanter. 
The votary forgets, at least for the time being, all afflic- 
78 | L79 
tions and feeld himself drowned in the ocean of bliss. Thus. 
the devotional fervour, roused by gravanel is further accen- 
tuated by kirtena. 

Kirbane. occupies a very high place in the Bhagavaté, 
It holds that, of the four yugas, kali-yuga is distinguished 
from other oe ee only by the fact that it is dominated 


by chenting of Hari. 


(a) 
Smarena. 


f = . teal 
During sravana and kirtena, the supreme deity was 


-amere theory to the votary. It is by the deep contemplation 
DOC. 


F the Supreme odecas, MVAleA SS raranpa. p= pelea CON eet, ee eg 
Mtreatly VISSOGAS an yee [hae PISA Ahk, Lice pa calls fais $£0Ge 


o oe. Coin Létub CaXkcey 
as ‘dhruvanusmrti!. Everybody, ivrespective of caste and 
18, 182, 188, 184 
creed, is eligible for this contemplation of God. Seen fom 
another angle, smarena corresponds to manana and nididhyasana 
of the Upanisads, for, 1t starts with contemplation but ult- 
imately culminates in the vision of Cod. 
The Bhagevata holds that at the stage of smarane, the 
‘ 185 
accumulated action (sancita karma} is destroyed. This remark 
is understendable in the light of the fact that the direct 
vision of God, brought about by smarana, purges the mind of 
186 
all material impurities, 


Pade-seva, arcana, vandans snd dasa. 
Mere vision of the supreme deity, achieved by smaraney, 
is not the goal of devotion of the Bhagavats. The votary is 
not satisfied with the sight of God, but he desires to make 
him his'own. Pade-seva, arcana, vandena and dasya help him for 
the satisfaction of this desire. 
(A) 


(i) Pada-seva, the ultimate goal. 


The Bhagavates, declares that all sadhana& ceases when 
187 188 
the votery achieves what is called 'Mukunda~pada-seva’. This 
189 
a8 : ue / 
Foada' is held to be tebhayat Tasokat and tampta't, We have 


shown in Part 1, that Brahnen of the Upenisads consists of 


four grades. The votary may be said to have his highest goal 


ZOE e 


when he realises one by one all these grades end finally re- 
poses upon the fourth grade, the non-dusl consciousness. Now, 
if pate-seva is held by the Bhagevata to be highest of re- 
ligious abbainment, then, 'pddae-sevet, in its highest sense, 
may mean the realisation of sll the four grades of reality. 
Perhaps a ak the Bhagavata holds 'pade~seva! to 
be the highest gaye et further, the Bhagavata holds that the 
apprehension of fpadat ensures Tee ayes beCy LO> 
alisation of the first grade of eerie. Thus 1t appears thet 
the Bhagavata may have used 'pada-sevat im the meaning of 
vealisation of all the four grades of reality. We shall deal 
with this, further on whebe discussing the third stage of 
the bhagevata dharma. 
(ii) Pada-seva - service to Gode 
Though from metaphysical standpoint, ‘padat means 

gradeg of reality, yet the devotionel fervour has conceived 

foadat in the ordinary sense of 'feet'. Neturally, at the 
stage when the votary has merely atbained the vision of God 
by the clearance of accumulated action, 'pada-seva' is con- 
ceived. to mean the 'divine Peet! of the personal God who 

has presented himself before the votary, in response to his 

12 
wishes aad hankerings. These feet are deemed to be divine 
in so far as they are conceived to inspire bhakti, jnana and 
= 193 
Valragya in the votary,. 
The devout spirit of the votery has painted these 


feet in & picturesque fashion, They ave held to be perfumed 


20% 


with the fragrance of sendal paste and the little leaves of 
- 194. | : 
'ttulasit olants are shinning on them, They ere marked with 
the signs of 'dvaja! (flag) ets ra (thunder bolt) ete, that 
awe soecific emblems se areyens. The votary reserts to 
the divine feet of the personal God by virtue of the prac- 
tice of SME SN Ee 
(B) 
Arcana. 
The first expression of pesorting to the feet of 
desired deity (iste devata), is worship (arcena), Aso 
The Bhagaveta recognises two types of worship viz 


196 
external, and internal. tiketernal worship is done upon an 


idol, while internal worship is performed upon a cenceptual 
form. The Bhaégavetsa recognises ones types of form for 
worship, of which the mental form ee 
érTah era points out that the Bhagevatsa attaches 
oe importance to devotion only in preference to other 
rw 
aun sass God Looks into the heart and not @t the pomp of the 
Worship. 
The secrets of idol-worship are disclosed by the 
Bhe agevata as Pollowss- 


tayatnea-bhutaya pinde vyapte sempijya ten-mayah. 
" 199 
avehyarcadisu sthapya nyastangem mem prampugayete » 


irirst of all, the votary should become, in con- 
tenplation, a God-filled soul. Thus inspired, he should 


breathe Life into the idol, While the idol becomes sur-~ 


+ 


charged with lite, then the. votary snould worship it, 


thinking it as my concrete Lorn’, 


This obviously shows that idol-worship is not the 
propitiaion of a dead mass, but the worship of the supreme 


1. 


delty conceived to be concretised in the shepe of san’ idol, 
This type of worship closely corresponds to the symbolic 
worship of the Upanisads Conableopason) « The Bhagevata 
views the whole thing from « broad outlook. It contends 
that God is all-pervasive and is the cosmic soul; ‘there- 
fore, worship in eny form which appeals to the votery, is 
200,201. 
nothing byb the worship of God. The worship of the supreme 
deity, physically or mentally, makes for the further devel- 


aQe 
opment of devotion, 


(C) 
Vandand.e 
Worship is naturally followed by vendana i.e. 


Singing in bee praise of the supreme deity, As the Bhagavata 


OS 


i 


¥ 


is pt “nar LLy concerned with instigation of devotion, Lt gives 
equal value to the hymns old as well as modern. The Bhag- 
aveta Leys darn ¢- 
stavair uccavacaih stotraih peaure aneih prakrtair ¢ api 
~ ~~ 203 
stutva pragida Bhagaven niti vendets, denda-vat. e 
Though vandana forms a part of worship, yet the 
Bhagevata may have counted it independently as one of the 
items of nine-fold devotion, in view of the fact that vendana 
is, by itself, capable of bringing about the finil emancipation 


of the votary. 


(D) 
By vandena, the devotional fervour is further stin- 
ulated end the votary, filled with the spirit of humility and 
submission, Stoops down to the feet of the supreme deity; he 
anxLously beseeches his deity to wwesaue him from the aftlicate 
ions of material life, in the following straini- | 
: ve as 204: 
prapannam pahi mam isa bhitem metyu-maharnavats « 
Like vaendana, dasya forms 4 necessary part of worship 
Careena). Yet, for the same reason for which vandena might 
have been considered an independent item of nine-fold devot-ion, 
dasye also might have been treated by the Bhagavata as a sep- 


arate item. 


Chapver IVs 
Sekhya md abmernivedans. 
So long the votary was, with a holy humility, sub~ 
mitting himself to the feet of his desired deity, but he could 
not know the response from the other side, With en uncertain 


mind, swinging between moments of assurance end doubt, the 


votary had been appealing to the good sense of his desired @ity:; ~ 


he can no longer carry on as befores he has become oversen~ 
sitive towards the limitations of the world, At this juneture, 
the hazy atmosphere clears up with the mellow Light of divine 
erace shining upon the votery. Saklia and atma-nivedsana mari 
the further progress of devotionsl fervour of the votery who 
has come to know that God is favourably disposed to him. 
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(A) 


Sakhyée 
Sakhya is friendship, At this stage, the vobtary 
! feels that not only he loves God, but God also Lowes hin, 
| (8) 
This is the final stratum of the second stage of 
the bhagavata dharma. The votary becomes so sanguine about 
his intimacy with God, that he now can depend upon it. He 


wistfully longs to get rid of the pragmatic Life and all its 


afflications. Counting upon the love of God, the votary un~ 
flinchingly surrenders all, that he so Tong claimed to be 
his, unto the supreme deity. To geb relief from the burden 
one afflictions which pragmatic life involves, the votary 
dedicates, unto the supreme deity, both tlt and tminet, 

The Bhagavata defines the subject-matter of Bine-nivedana as 
PolLows $= 

istamdattam tapo japtem vrttem yae catmansh priyan. 
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me 
daran sutan grhan prenan yal parasmal nevedenam.. 
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PART IV 


THE THIRD STAGE OF BRAGAVATA DHARMA 


Introduction 


The first two stages of Bhagavata dharma are 
mainly the stages of strivings (sadhana»yastha). The 
Phnird stage is the state of accomplishment (siddWavastha) 
of the votarys Rati, which is the name of deveetion at this 
stage, still develops in the votary as he advances to 
realise perfection which the Bhagavata calls amrtatva. 

The following chapters are devoted to the further seit ae 


tion of ratis 


CHAPTER I 


Naisthiki rata 

(A) attainment of purusa-laivalya 

Atma~nivedana (self-surrender), the last item of the 
nine-fold devotion, means, according to the Bhagavata, surrender 
of 'abhinaena! with vegard to the empirical self (aham and aaa. 
'Abhimana! which Patanjali calls 'asmita', is, according to the 
a i 208 
Vartika, a condensed form of 'avidya'. Hence shaking off 
'abhimanat is dispelling 'avidya!. ‘Naturally, after atmar 
nivedana, the individual soul becomes absolutely free from the 
trammels of pragmatic life by the dawning of self=realisations 
The are describes this state of the votary as 'purusa- 

2 Cc 

kaivalya'. Though the votary had first visioned God at the 
stage of 'smarana! and his relationship with God developed 
through 'sakhyat etce, yet Lt is only at this stage, that he 


could be completely free from the pragmatic life. 


(B) The state of jivan-mukta 
But even at this stage, the body continues to exist; 
and this makes the further development of rati possible. That 
the body exists at this stage suggests that self-knowledge is 
not antagonistic to 'prarabdha karma! which had built up the 
present bodye The Bhagavata expressly supports this view by 
its description of the Life of Bharat &e The Bhagavata says 


209/1 7 
that Bharata had attained the stage of rati, yet the prarabdha 


| 210 
karma has been described to have been still persisting in him. 
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This state of the enlightened soul, still pursuing its earthly 

career in the present body, is called by the Bhagavata the 
BU | 

life of a jivan-mukta. And the Bhagavata recommends such a 


LLe 
person as spiritual teacher. 


(CG) The state of divinity 

With the disappearance of 'abhimanat which the 
Vartika holds to be the root of all beeen: pragmatic 
afflictions (klesas) cease, Of the three types of karma, 
only prarabdha still continues, but without. its stings The 
enjoyment of earthly pleasure and pain (vipaka) does not any 
more appeal to the votarye Lastly, dedication of all unto 
the supreme deity closes the door for merits and deneeies 
(asaya). Henee at this stage, the votary being free from 
kleda, karma, vipaka and asaya becomes as pure as Gods; for, 
Patanjali describes that eae to be God, who is immune from 


these four types of limitations. 


(D) The state of natsthikt ratd 

It is conce ived that the individual soul possesses 
a subtle body (stksma~sarira) in addition to the gross one 
(athila-sarira). These two bodies, taken together, make up 
the pragmatic life of the votarye Of these two, the gross 
body has been said to be persisting in the votary in order to 
help him in the further progress of rati, But what happens 
to the subtle body, at this stage? The Bhagavata holds that 
at this stage the subtle body becomes assimilated to devotion 

| olibds 


i.e the whole eee mechanism of the votary becomes tuned up 
to the cause of his growing eect isn. ' The devotion which | 
thus overhauls the inner constitution of the votary is calkd 
by tho Bhagavata 'naisthiki rati.! 

The Bhagavata defines tnaisthiki rati' as followsss 

devaniim guna-lihgdnaém ingravike-kermandine 
sattva evaika-manaso vrttih svabhaviki tu yaee 
animitta bhagavati bhaktih siddher gariyasie 
jarayatyasu ya kosam nigirnam analo yates. 

"Bhakti is the natural flow of ‘the mind, in unbroken 
continuity, towards divinitye This self-less devotion 
directed to Bhagavan quickly assimilates the subtle body as 
the digestive power assimilates Boal: 

The Bhagavata throws further light upon this process 
of assimilation. It puts into Bhagavan's mouth ¢-= 

yatha@gning hema malam jahati 

dhiriatam punah svam bhajate ca rupatie 
‘atma ca karmanus ayam vidhuya 
mad-bhaktieyogena bhajatyatho cee 

Ag gold-ore, blown in fire, turns into pure gold by 
the elimination of impure natter sticking to it, so the mind 
quits the tangle of action by the process of my bhakti-yoga, 
and, being pure, it resorts to mo", 

To illustrate this point, the Bhagavata gives the 
popular example of a kind of worm (pesaskrt) which, caught by 


another insect, turns into the form of that insect, by the 
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deep contemplation of that insect, inspired by the fear of 
imninent ed Similarly, according to the Bhagavata, the 
deep contemplation of God, turns the mind into divine. The 
Gita supports this ee. | 

The Bhagavata seems to be so much engrossed in the 
- process of assimilation of the mind, that it dods not mind, 
which particular feeling inspired the mind to contemplation. 
Thus the Bhagavata says := | 
| kamam krodham bhayam sneham aikyam sauhrdem eva Oe 

nityam Harau vidadhato yanti tan-mayatam hi tee. 

The presence of various types of feeling for the 
instigation of bhakti determines the quality of the ieee 
Though according to the Bhagavata, all motives, whether good 
or bad, are equally efficient to lead to the same Le yet | 
the Bhagavata has proadly classified bhakti (saguna-bhakti) . 
into 'tamasa!', 'rajasat and 'sattvika!, according to the nature 
of the feeling inspiring ite $ridhara has carried this point 
further, and, by permutation and combination of various motives 
of man, has classified saguna bhakti into 81 cee: It may be 
noted here that the bhagavata dharma, according to the defini- 
tion of 'sattvika bhakti!, falls with, this specific category, 
for, tsattvika bhakti! 41s permeated by the spirit of dédication, | 


and, the bhagavata dharma is all through permeated by the same. 


(—E) The nature of the devotee 

At the state of tnaisthikt ratit, as described above, 
the votary becomes ta-kifcana! LeG@e deprived of all possessions. 
He has dedicated all unto the supreme deitys hence, he cannot 
but be poore For the same reason, the votary cannot but be 
eciecte es. How can one be selfish who has no personal axe to 
to grind? He becomes so much disinterested that even divine 
pleasure (salokya etc) falls short of his positen co: The 
Bhagavata holds that the votary has to pass through different 
types of divine sige ce yet he cares little for them. We 
have seen before, that the votary, according to the Bhagavata, 
should strive for amrtatva; nothing short of that can entice 
hime Hence in one sense, the votary is selfish per excel nce 
for he is after the highest scutes ck yet he is self-less 
for he had dedicated the empirical self and all that relates to 
it. His mind is settled in God and God only. ‘The Bhagavata 
thus calls nim tekantd! ieee having one goal. 

The Narada-vhakti-siitra notes the surrender of the 
Vedic and secular duties with regard to such a ee The 
Bhagavata describes him as one who is beyond the duties of 
ordinary man (Loka-bahya). The Cita also holds the same ane. 
This is the state of 'naiskarmya' of the site, and the state of 
'karmana karma-nirharah' of the Bhagavatae 

With the surrender of all duties, the devotional mind 


of the votary, being free from the burden of duties, marches on, 


with renewed vigour, towards. perfection. Thus the stage of 
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tnaisthiki rati! ' gives place 


to tnaisargiki ratil. | 


CHAPTER II 

Up to the stage of naisthiki rati, the mind of the 
votary had been to some extent obsessed by the burden of pragmatic 
duties. Now that he has soared higher, his mind makes an un= 
impeded sally towards the absolute. This is naisargiki rati 
Lede natural flow of the mind towards the supreme deitye The 
Bhagavata illustrates this type of rati with examples from the 
life of Prahlada whom the Bhagavata describes to have attained 
re ee as follows 3 

yatha bhramyatyayo brahman svayam akarsa-sannidhen. 
tatha me bhidyate cotah cakra-panor yadrochayas. 

'My mind drifts towards the supre ihe deity just as 
iron moves towards the direction of the magnete! 

The Bhagevate has conceived the mind of the votary 
to be possessed by Krsna, (Krsna-graha-grhitatma) , at this 
stage, when the votary, leaving all pragmat Lo attractions, 
plunges headlong into the supreme deity. He forgets oa 


the world and rests in the close embrace of Govinda (Krsna). 


The expression of naisargiki ratio 
Naisargiki rati, marked by the absence. of all prag- 


tion of the votary. A peculiar sense of bliss, in all its 
exuberance , wells: forth from the vital spring of the living 
experience of ia Hoeaees ‘The Bhagavata describes its exhil- 
arating influence on the votary as follows 3= 

evamevratah sva-priya-nama-kirtya 

jatanurago druta«citta uccalhe . 

hasatyatho roditi rauti gaya- 

tyunmada-van nrtyat 1 loka-béhyeh. « 

'By the chanting of the name of his dearest, the mind 
of the votary melts with divine fervour (anuraga) and possessed 
by its maddening effect, the votary, who is now beyond the duties 
of ordinary man, begins to laugh, cry, wail, sing and dance,! 

$ridhara explains this gloka as follows s = "The votary | 
breaks forth into uproarious. laughter by the thought of God, to 
have been vanquished and won over to his side3 he begins to shed 
tears due to a sense of grudge against God; he sings because of 
ecatasy$ he cries aloud, out of intense curiosity; and gives 
vent to dancing, inspired with the sense of his final triumph." 
This is the first experience of nalsargiki rati as the life of 
Prahlada isaesbaerse 

This state of madness does not last long. Gradually, 
the votary becomes accustomed to this type of experience. Ulti- 
mately, he calms down to sublime tranquillity, as his divine 
fervour (naisargiki rati) begins to flow through deeper hanya 2 
The Bhagavata calis this state 'upasama! peeiesah and the 
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living vision of the supreme deity makes him absolutely harmless. . 
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The practice of Bhagavata dharma, as the Bhagavata tells us, 
begins with these two qualities in the sabes but they are 
realised in their perfection only at the stage of naisargiki 
ratie These two qualities ara the external manifestation of 


= 244 — 
'paramahamsya-dharma!. 


The manifestation of paramahamsy a dharma 
The exuberance of the votary, according to the Bhaga- 
vata at the stage of naisargiki rati, is not to be understood as. 
unreasoned ecstasys- _ | 
bhakt ih java cenuphave viraktir 
anyatra caisa trika eka~kalah. 
prapadyamanasya yathasnat ah syuh 
tustih pustin eudepGyohughaoam 
‘Devotion, knowledge of the supreme and detachment from 
all other objects, all these three happen/simult aneously as food 
brings about satisfaction, nutrition and quenching hunger, in 
the eater',. 
The Bhagavata has also given us @: glimpse into the 
two types of knowledge as follows = 
Sarvam Brahmatmakam tasya vidyayatma-manisaya. ; 
pari=pasyan nuparamet garvato ee ee 
'By means of knowledge (vidya), the votary visions 


all as identified with Brahman and abandoning all specks of 
doubt, he lives in peace!. This stands for the first typee 
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About the second type of knowledge the Bhagavata sayss-_ 
, khan Byun agnim salilam mahiit ca 
jyotinsi sattvani digo drumadin, 
sarit-samdrams ca Hareh sariram 
yat kif ca bhutam pranamed anenean.: 
‘All the elements and luminaries, beings and dirsc- 
tions, trees, rivers and seas constitute the body of Hari. 


Hence, being one of these, the votary visions himself identified — 
with Brahman, and then he should bow down to that supreme lord.!. 


Tévara~pranidhina | — 

The attainment of these two types of knowledge makes 
the Idvara-pranidhana! of Patanjali complete. At the complet ion 
of the first stage of the Bhagavata dharma, the notion of God, 
pervading all, becomes fixed in the votary;. at the stage of 
Smarana, the third item of nine-fold devotion, he visions God 
aS his desired deitys but, the all-comprehensive nature of the 
supreme deity and lastly the identity of the votary with hin, 
are comprehended in direct realisation of the votary, only at 
- the stage of. naisargiki ratie This is the final success of 
'iSvara-pranidhana! of Patanjali. 

 QHAPTER IIT 
Ningune~bhakti 
(A) Nature _ of nirguna-bhakt4 
Naisargiki ratl, marked by the obliteration of the 


sense of distinction (pisdactensanay: is, according to the 
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Bhagavata, called 'tnirguna=bhakti' (unstinted bhakti). While 
trati! whether naisthiki or naisargiki is merely self-less 
(animist) , nirguna bhakti is not only self-less but is also 
marked by the absence of the sense of satel cts. And this 
latter type of devotion is attained only when the individual 
soul realises its identity with Brahman, for, aoe aati dice 
ig the stage when the sense of plurality is replaced by the all-— 
comprehensive sense of unitye | 
The Bhagavata defines the nature of this nirguna- 
bhakti as followss~ 
mad-guna-6rut i-matrena may i sarva-guriasaye. 
mano-gatir avicchinna yatha gangambhasombudhanu.. 
laksanam bhakti-yogasya nir-gunasya hyudahrt ame . 
ahaitukyavyavahita ya’ bhaktih packeriee = - 
“The definition of nirguna bhakti-yoga iss. uninter- 
rupted flow of the mind towards Bhagavan, at the hearing of his 7 
medicals suet as the water of the Ganges flows,in un-broken 
continuity, towardsithe ocean; it is self-less devotion and is 
marked. by the absence of pluralistic knowledge." 
érTanara explains the word tavyavahita' as meaning 
divested of differential knowledge! (bhedaedargana-rahita) « 
hus the gist of the definition is that nirguna-bhakti 1s self- 
less devotion deprévded of differential knowledge. 
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(B) Exploits of nirguna-bhakti 

We have mont loned it more than once that the Bhagavata 
holds 'Mukunda=pdda-seva! to be the highest goal of the votary. 
It has been mentioned above (p,208-) that tpada-seva! means 
‘service to the feet of the personal Goat, and in its widest 
sense, it includes realisation of the four grades of reality 
viz Brehnan, Paramatma, Bhagavan and advaya jnana'. Nirguna 
bhakti provides for the realisation of the first grade of 
reality viz Brahmane . 

| Votary - the spiritual teacher 

The sense of identification with all, sentient and 
insentient, rouses, in the votary, pity for suffering beings. 
They are no longer strangers to him but are felt to be his 
integral part. The Bhagavata has eited Prahlada and Ranti« 
deva as peated, Roused by pity for the suffering beings, 
Prahlada is deseribed to have been wailing for the sorrows of 
others: he does not wish to be emancipated as long as a Single 
creature in this world remains un-smancipatede Similar is the 
_gtory of Rantiedevae Thus the Bhagavata has described how 
votaries who have attained the stage of Brahma-kaivalya, have 
sacrificed their life for the mitigation of the sorrows of the 
afflicted, Accomplished hermits like Kavi ete. are described 
to have been wandering throughout the world in order to show 
pity to the alien 

In fact, the attainment of Brahma~kaivalya, is the 


stant moment for Showing pity for Orage: Brahma-Kaivalya is 
RRO, 


the stage when the votary becomes master of todtesaktil and 
tmaya! which, as we have seen before, have emerged from 
Brahmane ‘The votary being identified with Brahman gains 
mastery over thesd potencies. These being the potencies 
controlling the world, the votary naturally becomes armed 
with these sovereign potencies. Hence only at the stage of 
Brahma-kaivalya, he can give effect to his sympathies for 
others 3 otherwise, Simple pity, if unattended with the powor 
of putting. into practice, is of no avall as Jivaegosvani 
remarks:« | 

krpalor Suetanenasye duhkhayaiva krpaluta. 
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Samarthasya tu tasyaiva sukhayaiva krpaluta.. 


The description of the votary 

Naturally, the Bhagavata has, on very many occasions, | 
spoken of the vobaries’, in very high tormse The Bhagavata 
conceives them to be sovereign eres (parama guru) like 
Isvara of Patanjali, They are self~less and. claim nothing 
to be their aa, Pity is spontaneous with a They are 
on and filled with a sense of alil-comprehonsive ae they 
are always ie They have established an intimebe connec- 
“tion with their supreme iy which has given itself unto 
them, in return -for the self-surrender of the spbariee: 
The Bhagavata has drawn upon various concepts to illustrate 


their love forthe supreme deity. 


a holy beings are naturally held to sanctify by 
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their mere sight, for, they are blessed with the benign 
eeLe 


presence pated Their association brings about release from 
pragmatie nie. They inspire knowledge, devotion and detach~ 
ment in people steeped in een Their very sisbotabion 
does this wonder, The cow=herd women are examples on this 
point. 

Nirguna bhakti turns the votary into what the Bhaga- 
vata calls 'bhagavata-pradhana'. Nirguna bhakti reaches its 
climax when the sense of all-comprehensive unity reaches its 
perfection. But this is not achieved in a single moment. 
Genoa: Che Bhagavata has classified the devotees into three 
types viz 'bhagavatadhama!, 'bhagavata-madhyama! and 'bhaga- 
vatottama!, in accordance with the development. of the process 
leading to the disappearance of differentiating knowledge. 


In this hierarchical ladder, the 'bhagavatottama! occupies the 


highest place, for, differentiating knowledge is completely 
abse nt in nine 
| | The doctrine of pity 

Brabia-kaivalya of Sabkara is attained when the 
plurality of the world is discarded in favour of non=duality of 
Brahmane Brahmad-kaivalya of the Bhagavata is the integration 
of all plurality into the non-dual structure of Brahman; and 
aS the votary becomes Brahman, he becomes integrated with the 
rest of the world which then becomes a part of his be ing. One 
feels affection for his near and dear ones. The world teing 


near and dear to the votary at the stage of Brahma-kaivalya, 


; ye 
the votary naturally feels for ite. According to Sankara, the 
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individual soul becomes completely divested of his bodies, 
gross:, subtle and nescence (karans-sarira). Hence the sould 
becomes 'nirmama' 1,e. without any affections for, the sould 
has lost its inner mechanism which so long generated affections. © 
The Bhagavata on the other hand, recognises the presence of the | 
subtle body even at Brahma-~kaivalya. in fact, the state of a 
jivan-mukta with subtle as well as gross bodies still persis~ 
ting, is held by the Bhagavata to continue even in Brahma~ 
Kaivalyae oe | 

Being still posaeausa of the subtle pode: the votary 
can feel for others. His affection comprehends the whole 
world which, at the stage of Brahma-kalvalya, has become part 
and parcel of his being. Thus the doctrine of pity is one of 
the outstanding features of the Bhagavata Vaisnavisme Tt has 


afforded a more sublime tone to the concept of Brahma-kaivalyas . 


CHAPTER IV 
Par a=bhakti. 

_ Backed by affection (mamata), nirguna bhakti. culmin- 
ates in paraebhakti. Lt is suggested by the Gita that para- 
bhakti follows Brahma-Kaivalya, the stage brought out by 
ninguna bhakti. It reads ¢- | | 

Brehme-bhuteh prasannatma na socatl na kanksati. 

samah sarvesu bhiitesu mad-bhaktim labhate baa | 
"Being one with Brahman, the votary attains peace and 

all his desires and afflictions cease; he: becomes impartial to... | 


all beings and thus attains 'para-bhakti.! 
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(A) Paraesanti | 
The symptom of the advent of para-bhakti is con= 
ceived by the Bhagavata to consist of a divine peace (para- 
ganti). Thus the BhBeavata reads $= | 
ityacyutanghrim bhajat ohuvrtya 
bhaktlr vi-raktir Bhagavat-prabodhahe 
bhavanti vail bhagavatasya rajan 
tateh param 3 antim upaiti sakeat.. | 
"A bhagavata, through the developme nt of knowledge 7" 
devotion and detachment, attains the direct realisation of 
para~santi". 
| We have seen that one becomes a 'bhagavata! only 
after the attainment of the nirguna-bhakt Le Para-Sant4 which 
follows nirguna-bhakti may be taken to have been the direct 
result of para-bhakti in which nirguna-bhakti culminates 
This para-ganti is distinguished from other ere of gant Le 
At the stage of Brahma-Kaivalya, positive peace begins to 
grow in the votarye This sense of peace culminates in para- 
Santis | | | 
(B) Nature of para-bhakti 
The concept of peneobnent’ is a substantial con- 
tribution of Bhagavata Vaisnavism. Philosophy of Sankara 
stops at Brahma~kaivelyas all plurality ceases when the 
votary attains this state. Brahma-kaivalya of gahkara ig the — 
nonedual existence of reality, marked by the melting away of 
the pragmatic world of plurality. The Bhagavata develops 
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upon gahkara by acknowledging another world beyond the 
pragmatic world, which is revealed to the votary only after 
the attainment of Brahmaekaivalyae This world is, of course, 
non=phenomenal (cinemaya) and divine happiness is realised, 
in all its finest shades, when the votary enters this world. 

Para=bhakti opens the gate of this promised land. 
That is why para-bhakti is held by the Bhagavata to be higher 
than moksa which is nothing more than saimactie It 
gives the ee a glimpse, for the first time, of this 
infinite world which extends beyond all creations Thus para~ 
bhakti gives an impetus for the exploration of the transcen= 
dental nature of the reality, above its immanent aspect 
realised at Brahma-~kaivalyae The votary iencrona, to his 
dismay, that the world beyond is limitless in comparison with 
the world, realised at Brahma-kaivalya, which is but finite. 
He feels an all-ombracing doi Custadatea attended with an 
ever-increasing sense of separation from reality. The vague 
sense of an all-embracing void is gradually condensed. into 
the conerete concept of ipesemacy gona! the Vaikuntha=dhama 
of the Bhagavatae | 

(Cc) The end of the jivan-mukti 

The Vaikunthe-dhama. is conceived to be the region 
where all pragmatic Limitations are banned. Naturally, a 
jivan=mukta, with his gross body still rates cannot 
enter this region until he has cast off that body which has 
been brought about by his prarabdha karmae Hence the 
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Bhagavata tells about Narada, who is about to enter this region, | 

as follows ¢= | 
prayujyamane mayi tam Suddviam bhagavatim tanum. 
Brabdha-karma-nirvano nyapatat véfoa-bhautiicahs. 

"(Before the acceptance of 'bhagavati tanu', the gross 
pody fell off with the exhaustion of prarabdha karma. 

It is to be remembered that, as the concept of a 
jivan-mukta involves the presence of the gross vody, the stde 
of jivan-mukta ceases before the votary enters the portals of 
the Vaikuntha-dhama. Therefore, according to the Bhagavata, 
the state of a jivan-mukta starts with puruga-kaivalya at the 
successful conclusion of atma-nivedana, the last item of nine- 
fold devotion, and it continues even after Brahma-kaivalya until 
the moment comes for the votary to enter the Valkuntha-dhamae 

But what becomes of the subtle body? The Bhagavata 
does not expressly explains But to provide for the realisation 
of the mysteries of transcendental reality, the Bhagavata seems 
to be in favour of retention of this body which may serve as 
the ground for the generation of different phychologica] re- 
actions at the vision of the realitye The Bhagavata seems to 
Pree the theory of transformation by which the subtle body 
may be held to have been transformed into divine, by the tem- 


pering of bhakti. | 
(D) The sta&e after jivan-mukta 
After the gross body of the votary has fallen off, 


he is provided with a nonephenomenal body built up by pure 
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substance (visuddha sattva). Its luminosity makes him 
(B79 | 
dazzling like the sun (arka=varna). With this body, he enters © 


the portals of the non-phenomenal region, the Vaikuntha dhama. 


(E) Goncept of the vaikunthasdhama 
'vaikuntha-dhamat literally means 'a region divested — 
of all limitations! It has been conceived by the Bhagavata | 
as followss-= | | 
satbyam jnanam anantam yat Brahma jyotin sanatanam. 
yad dhi pasyanti munayo gunapaye saniahitahe. 

“It is eternal, consisting in knowledge, infinite, 
all-pervasive, luminous, immortale The wise visualise it, 
at the eradication of the gunas." 

It may be noted here that the description of the 
Vaikuntha dhama is not to be conceived to be a country or a 
world like that of ours. In fact, it 1s no world at all, 
if understood in its material sense. It is identical with 
Brahmans érianara also interprets the word 'sva-loka! in 
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another context, 'a region identical with Brahmane 


(F) Paraniatma~-kaivalya 
In order to appeal to laity,the Bhagavata,. has 


pictorially described the Vaikuntha-dhama which the votary 
enters after ne rer ere As this. region is marked by 
the absence of all limitations it is also described by the 
Bhigavita as nirvana. At this region reigns, the Lord of 


the Vaikuntha, the Paramatma of the Bhagavata. The 


traditional cere of salokya atce refer to the life 
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of the votary in this regions Identity is the most intimate | 
connection that may be conceived to subsist in two objects. 

At Brahma-kalvalya, the votary had attained identity with 
Brahman, the first grade of reality 1.6. reality in its | 
immanent forme Now the further progress of the religious 

Life of the votary is concerned with the identification with 
reality, in its transcendental aspect. The first achievement, 
in this direction, happens in the Vaikuntha=-dhamae Here the | 
votary ultimately secures identity with Paranatma, the second | 
grade of realitye This is the first step towards the identi- 
fication with reality, in its transcendental aspect. 

Tradition has broadly traced five stages of the 
votery in the course of his identification with Paramatma, 
after his achievement of Brahma~kaivealyae Entrance into the 
Valkunthasdhama is 'sglokya-mkti', for here the votary stays 
in the same region with Paramatmae Gradually, he acquires 
a form like that of Paramatmas; this is 'sarupya-mukti'l. 
Further on, divine majesties such as inhering in Paranatma, 
are manifested in the votary$; this is tsarsti'e With 
similar form and majesty, the votary thus approximates the 
identity of Paranatma; this 1s 'samipya=muktit. Lastly, 
the votary becomes absorbed in the essence of Paramatma. 

This is 'sayujya-nukti', The Bhagavata does not specifically 
mention all these , but summarily calls all these as 'nirvana'. 


In accordance with the Brahma=Kaivalya we have preferred to 


Call these collectively as 'Paranatma-kaivalya'. Paramatma- 
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kaivalya is the 'Mukunda-carana-seva' in so far as it is the 
realisation of identity with Parariatma, 1.e. the second grade 


of reality. 


CHAPTER Vv 
- Parasbhakti (contd.) (Bhagavat-Kaivalya) 

The wt imate goal of the Bhagavata devotion is the 
attainment of inca, which, we have seen before, is equal to 
‘anandal The embrace of Paramatma, who is a manifestation of 
Bhagavan, stimulates all the more the pangs of separation in 
the votarys The votary craves for the full embrace of the 
infinite of which Paramatma is Only a manifestation. The 
votary is thus dissatisfied and longs for Bhagavan, as the 
Bhagavata declares 3= 

nalkatmatam me sprhayanti kecin 
mat=pada-sevabhirata mad~Tah 
yenyony-ato bhagavatah prasajya 
sabhajayante mama sacasent ees 

"Phe devotees of Bhagavan do not care even for 
Ssayujya (ekatmata) for they are after the realisation of the 
third grade of reality; they always indulge in the discussion 
of merits which the third grade of reality manifests." 

Thus the votary moves further on. from the Vatkuntha- 
ahaa. | . 


(A) The philosophy of love 


It has been mentioned before, that the sense of pangs —— 
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of separation, which the votary begins to feel after. Brahma- 
kKalvalya, instigates his devotion. it is by this process 
that the votary had attained the Vaikuntha-dhama.e With the 
embrace of Paramatma, the centre of all-comprehensive void 
(paramaevyome), his devotion is further inflamed until it 
reaches a point when he cannot stand anymore the separation 
from Bhagavan, for even a single aes Maddened with the 
pangs of separation, the votary embraces Bhagavan, the third 
grade of realitye Hence para=bhakti marked by the most acute 
sense of separation brings about the identity of the votary 
with Bhagavane 
That the accentuation of the sense of separation 
gratifies all cravings of the votary, is nicely pictured by 
the Bhagavatae In 'rasotsava', the sudden disappearance of 
Krsna drowned the gopis in the ocean of eee Moved by 
their wailings, he at last appeared before nin Disappointed 
by his long absence, the gopis charged him with callousness. 
The gopis asked him ¢= | 
bhajatonu bhajantyeke eka etad viparyayatme 
nobhayams ca bhajantyeke etan no bruhi sadhu ence 
Some people respond to others! Love; others love, 
of their own accord, without waiting for the love of the other 
party; but there are some creatures who are always indifferent — 


to others! appeal to love. Tell us about the people who 


represent these types." 


The answer of Krsna was thiss as to the first type 
of love, the reciprocal nature of it is based upon Bive -and- 
take policy; the quest ion of affection does not arise Rn ; 
it is simply uuiestiaaal As regards the second type, 
people may te sub-divided into two classess- (a) the pitiful | 
and (b) fathers ete: the former do it with a view to earn 
dharma while the latter are led to love by natural steseu ton: 
Lastly, the third type fall under four Hesdete: (a) self- 
contented, (b) aptia-kama whose pleasures are satisfied, (c) 
ungrateful and (ad) cruel to the backbonee 

‘3 Coneeiving the charge of ingratitude, Krsna further 
g0es On 3” 

nahan tu sakhyo bhajatopi jantun 

phajamyanisam anj-vrtti-Labdhaye. 

yathadhano Labdh=dhane vinaste | 

tac cintayanyan ni-bhrto na ocaas 

'T put on deliberately an appearance of indifference | 
in order to intensify your love, just as a miser becomes 
drowned in the thoughts of his wealth when he loses it." 

Thus Krsna concludes 3- 
evam madarthoj jhita-loka-veda- 
svanam hi vo mayyanuvrt thyoW alah 
maya paroksam bhajata tirohitam. . 
masuyitum marhatha priyam oviyahes 
‘Finally, Bhagavan shows the appreciation of the love of the 
gopis by plain admission that he ts permanently indebted to 


cole 
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the gopis for their love which cannot be compensated by any 


This episode exemplifics the truth that highest love 
which the Bhagavata calls para#bhakti, can be achieved only 
' when anguish for separation from Bhagavan rises to its zenith. 

(B) Realisation of the third grade of reality — 

Actuated by a most poignant sense of separation, the 
votary enters the region of Bhagavan. It has been mentioned 
before that Krsna is the Bhagavan of the Bhagavata, and the 
region where Krsna eternally lives is called Vrndavanae The 
concept of Bhagavan is conceived as pure and most perfect bliss. 
In the rigour of profound love, the votary embraces Krsna. This — 
is rasa~lilae It is the realisation of perfect bliss which the > 
Upanisads call trasa'. Seen from another angle, bhakti of the 
votary reaches its climax as 'rasa'. Jivagosvami has traced 
several stages of the deve lopment of para=-bhakti in the region 
of Bhagavene He considers 'prema', 'pranaya', tmana', 'sineha!,— 
'ragat , tanuraga!, 'mahabhava!, 'mohana! and 'madana', as stages” 
of para=bhakti, in their hierarchical mae . Jivagosvami has 
drawn upon Rupagosvami on several seinen in this respecte 

| Krsna being the third grade of reality, the embrace 

of Krsna is no doubt, 'Mukunda-carana-seva'. The Bhagavata 
has depicted the state of the votary at this Stage ag followst= _ 


ta navidan mayyanusanga~baddha- 


dhiysah svam atmanam adas tathedam. 
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yatha samadhu munayoVdhi-toye 
nadyah pravista iva auras: 

| "They lost al11 sense of distinction when their mind 
plunged ne adlong in ma as. the hermits lose all sense of 
plurality during the course of contemplation; Or, as the 
rivers lose their hames and forms when they merge into the 
water of the sea." 

The realisation of the third grade of reality is 

then the realisation of the identity between the votary and 
Bhagavan. As distinguished from identity arrived at the 
stage of Brahma=-kaivalya and Paramatma-kaivalya, this identity 
has been described by the Bhagavata as supreme (Paveiiae ated): 
The identity of the votary with Bhagavan is what the Bhagavata 
calls ratmandane . The votary had surrendered his lower self | 
to gain his higher self. This is the perfection of humanitye 
This fact is suggested by the conception of Krsna as a human 


beinge 


CHAPTER V1 


Climax of para-bhakti 


The realisation of the third grade of reality makes 
the identity between the votary and his supreme deity complete.. 
There is nothing more to be attained. Hence the necessity 


of para=bhakti ceases here. We have shown that bhakti of the 


Bhagavata is not simple emotionalism divoreed from knowledge 
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and detachment, but it is a harmonious combination of all these 
three elements. Of these three slements, bhakti attracts as 
emotion,reveals as knowledge, and excludes as detachment. Now, 
at the stage of identity with Bhagavan, the highest point of 
attainment, the votary has nothing else which nay imprison his 
attraction, and nothing else eealiiet whiten the element of 
detachment may worke Naturally, of the three elements of 
bhakti, the aspect of emotion and the aspect of detachment 
merge into the remaining aspect, knowledge. Hence after the 
identification of the votary with Bhagavan, what comeins oF 
the bhakti is simply consciousnesse Ultimately, bhayavan and, 
bhakti as consciousness, coalesce into one indivisible whole. 
This is, in fact, the integration of Salts and gaktinan. ‘The 
result is nonedual consciousness, Thus we ‘have. reached the 
climax of para-bhakti in non-dual consciousness. This is the 
realisation of the fourth and ultimate grade of reality. 

The fourth grade is 'acyuta', for, in spite of its 
infinite manifestations, non-dual nature of reality eternally 
remains nat stes and the realisation of this fourth grade 
is the highest type of ‘acyuta-pada-seva!. Bhakti leads to 
this climax when it itself becomes the climax viz non-dual 
consciousness. Bhakti standing for phe ol dnax is naturally 
called i Bhagavata as the highest achievement (parama- 


purusartha). 


coke 


'Conelusion 


From the metaphysical standpoint, the Bhagavata 
has started from non-dual consciousness (advaya jnana), and 
has brought it down to the state of the desired deity (ista- 
devata). Between these limits, there are described Bhagavan, - 
Paramatma, Brahman & Purusa, the creator and inner-controlier, 7 
in descending scale. 

From religious standpoint, the first stage of 
Bhagavata dharma comprehends Purusa, tha inner-controller. 

But this comprehension is nothing but a conviction. Reality 
is realised as the desired deity, at the stage of smarana, the 
third item of the second stage of Bhagavata dharmae At the 
successful conclusion of the second stage of the Bhagavata 
dharma, reality is revealed as the inner-controller and creator — 
and this realisation culminates in the vision of Brahman, in 
whose non-dual structure the universe and the votary become 
integrated. Then comes in hierarchical order the realisation — 
of Paramatma and Bhagavan. Starting from the revelation of | 
the inner-controller up to the vision of Bhagavan, extends 
the field of the third stage of the Bhagavata dharma. Ulti- 
mately, what remains, after this hard religious struggle, is 
non-dual consciousness. For this highest achievement, Bhakti- | 
yoga is called py the Bhagavata a precious varite. 

Thus religion and the metaphysics of the Bhagavata 
has converged at the same point viz non-dual consciousness. 
2356 


The whole philosophy of the Bhagavata has been summarised by 
the Bhagavata itself which declares ¢«= 
$ri-mad-Bhagavatam puranam amalam yad vaisnavanam priyam | 
yasmin parama-hamsyam ekam amalam jfidnam param giyate. 
tatra jiéna-viraga-bhakti-sahitém naiskarmyam-aviskrtam 
tac chrnvan su-pathan vi-carana-paro bhaktya vi-mucyen 
ares 
"the Srimad Bhagavata is an un-stinted Purana; it 
is ear to the Vaisnavas } in 4t is described the highest type - 
of conscibusness attainable by the practice of 'parama-hamsya 
dharma'; it makes an exposition of actionlessness attended 


with jana, bhakti and vairagyas; a person, listening to, 


meditating of and reading the contents of the Bhagavata, 


attains release by means of bhakti.". 
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ac Bre XIE. Bede ee ee eee 
“Men. xaI.. 538; 2116~ 2005 also, XII. 5 35%, 595, 
es Bae: a4 - 
Meh... cl. 552.22 oa : 


5. Dw. 8 Gow, pb. BA. 


Hloplcins Grherson , Cee Bhandarkar’ oes ae 


Grierson, ney oLopacdia. of Roligion ana. ‘Ethos, ‘Vol. Ey. 


ee. eee 
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- Vide Se Kr shnasvamd -Alyanger, Ancient, India, De 4076 
. Besnagar Ingoription Bs. TRAS Vol. 2, 1909 
_Thsem Rock: Inseripbion: (400 AWD. .) i 


Vide: Udayewina: cave. Inscription of this yoar 82 of the 


ooo .Gupba Eras. also Khoh Copper=plate ‘Inseription of 


Besnagar’ nacht pel on: (uidents ina: “No. 6695. : 
Indica, Vol. X, appendix) , Ghusundi tnsctitption: (nuder's 
o\ins. Now 6)y Tee Tn (Lider's Tns+ Nee te : 


Macnieol; Indien ‘theism, Pe 6500+. 


Roy | Chowdhury, pps W607. 
| Vide ta, 4/12. | | 


HALL, - as : 
| Di Se SEetri, Be ‘Bl. 


Te Vide Mo's’ “Grindle;. De 2016 


“Parivrajake, abut Sanksobha- peg AaD«). 


“The Padma~tantra says 


AEBS subrd. autgavaven sat watan pofloailaavit. 


"GRAS 921; | pe wee 


- Seikara. ‘also odie the. Bhigava tas as. Patfoa-vatrins: vs 
Sahkara under. IDs. Ai. pes (Brahma-sitras) . RAS ele 


| “Vide: Roy Ghowahuny pp. 52-555. and also, Hill, DD. 5- Go 
Wen. ane 535..276+905. also, 555. 500. ee, | 

7 Vide dita; b/sa. | a. 

 apady 16/24... ES 

Bh. Pe. 1/25. 


¢ y va praia 


ha | Video: Moe Grindle, Be: 201. & 140. . 
‘Panini; TV ,3 985 and, ‘TL.2.84. 


 Pargiter, ATED B. De “178- 1826 


| ” Kei th JRAS: isis; ‘pP. BARH4B 5 Uacnicol, Indian ‘theion, p88 


19 os 2 4/12 | an 


Pee 


215. 
OLG » 
Ole 
218. 


LO e 


In the Upanisads, 'Bhagavan! means spiritual teacher, vide 
Ch.Upa. VII th. In the Gita, the word has been used in the 
same Sense. 

M@h. XII. 346.113; and, 348.8. 

Méh. XTI. 1. _ 

XII. (Santi-parva). a 

XITI. 1. 

Doubtful Location, 

Gh. V. 40-45 « 

XILe 174-567. 


Pile 


ie mee 
De S« Sastri, DD « 94-5 4 


XII. 556.910. (Mh). 
MIT. 343-75, . 0 8 
XII, 349-80. om 
M@h. XII. 342-23. 
M@h. XII. 352.24. 


ve Nanaghat Gave Inscription (Inderts Inse Noe lle, 
Epigraphia Indica, Vole X, App. p. 121). 


ve Mc. Grindle, p. 201. ‘This proves that Heracles was 
worshipped by Saurasonal of Methora; Heracles was Krsna3- 
ve Vans Kennedy JRAS 1907, p. 967-8, The country of 
Surasenakas included Kuru-ksetra. and the ‘land of Matsyas 
and Pancdlas; for this, ve Manu. IT.19. 


Ghusandi Inscription. (ve Re + 186. above) 

Besnagar Column Inscription... " 

Nanaghat Inscription. a 

vs Tusam Rock Inscription (400 A.D.), Gangdhara Inscription | 
of the time of Visva-varma, Udaya~giri Cave Inscription of 
the 82 year of the Gupta era; Bhitari Pillar Inscription of 
Skanda-gupta, Junagadh Inscription and so-on. 

The Khoh Copper-plate Inscription of the Parivrajaka 


Maharaja Sanksobha; the Khoh Gopper-plate Inscription of 
Jaya-natha eCtGe 


vide Sahkeara's gloss under II. ii. 42-45. (Brahma-sttras).. 
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226. 


22°76 
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BOO @ | 
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| “Gadapatriker y ; Pp. 58R5 + 


MG. Crindle, pe 201. 


Berth, Religions of India, p. 166. - 


“Hopkins, the areca of. India, ‘PD. 588, 467. ‘ 


‘Keith-has discarded the theory of Barth; ve JRAS 1908, 


p- LL Hill has also refuted this theory; . ve pe Se 


(a) Hillis: ps. .5; (b) Roy Chowdhury , pecoete 

(o) Ke: dastri, pelea = = 

(a) “Che Upa. LLL 17, Se mentions Krana as the son of Devaki 
(b)  Usteraahysyene-Sitrs Lecture EXIT. 


-Macdonell, in his 'A History. of ‘Sansler it’ pilceent aust says 


that the earliest of the Upanisads can hardly be later 
than: 600 B.G.. ‘the. Gh. Upa.e, according to his view, | 
belongs to this period. Hence mention of Krsna in the 
Ch. Upae makes - him earlier: than. 600 BeGe © 


Roy. Chowdhury De 595% Pargiter, ATHT pp. 75- 182. a 


“ Bhangsirkes , Seal, Bulher, Grierson). Garhe.. ete3 Vee. 


Ind. Ant. 1889, p. 1893 Comparative Studies: in Vaisnavism 
and Christianity pe LO3, TA 1894, p. 2483. TA 1908: ‘Be 255 3 


— Garbe, Philosophy of Ancient: India, pp. 85- OB +. 


{a) Roy ‘quawanuer? PP. 52-58 3 te) HAL, ‘DD. 5G. - 


(a). “Barth, De 168 , De 181525 ee om 
(b) Hopkins, The Religions: of Anais Pp. 465, 466 


‘The: Ind. Anat . 1908, De 253 4 


‘Roy Chowdhury , DD. 34=5 


es rae 
Panini, LV.5 983 “ITeR 4. 


wen. T +228 8%. | 


Panini, . EV.1.99 | _mentions Navayecki em BY « Gesamines him, 
. Ve 12.34 4.1. Narayana’ is the seer of the peeteees KeQ « : 
| Hence Narayana La Older than Vasudeva s © oe 


ga. Bre La 2 aie 
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mL pe 1d. 


(a) Bau. D. Site 11.5 124, 
+ Pay Taie Ary X Kel LeGe. 


HALL; PPe. ADSe, 


(a) Anne Eta 45-44» 
(b) Méa. XI T0453 ¢ 


Vana~parva, 1893 Bhigma-otave-rAjay 95~ 4, ge 
Tusa Rock Inscription (400 . A.D. -) 
Gita, 4/5-8. | 
Roy Chowdhary 5 wpe 104 oat | 
po-vaila varsna. ‘is sient oueds an. Vat. Samhita Ir. Ls re and 
po dale Us Bris 16k ee ae to be found: ‘in Sabre 
deb 5 4 21. , 


(a). Che Upa. IIE .17. 63 i. “Mh. 1.109.333. 
PMG)» Bhitart Pillar Insoription of erences sup te 


» Roy ghowdhury', De ADs 
o(a)- Roy Chowdhury , pp.89-403- ” (b) HALL, pal oof-k. 
Ruben, De 1885 7 a es | 


©, Ce) Katre, AUS, VITI, pp. 194- 2166 
- Oe Ua. Ti, 1. 6. 
 padind, TV.1.99. ° 


Roy Chowdhury , ‘De 456 


| Diksitar, Indlan Culture, 0. 268, °° 


Date of the Tai. Ac. is probably 500 BeGe ve JRAS,1915, 
ps 84.05. Keith. — Oey ode, Ge Oe er - . 


Mh. 1228.8. _ 


ve Apae D, Ste. ‘and Paraskare Dharma Stitras 


TRAS y (1915 Oy par B40 « 


M@h. IT 79 125 6 
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io 
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(a). ‘Kirfel, PD. 298-316; <o Dadepabedicar, PP 269- 2c54L 


. : 7 - 28. : te 


(a7 


| a P. | 10/30/35. 


due. Upa. 6.253 ‘yasya deve para bhaktit 


ete. 


(a) “Wide Yaka white interpreting the word \indra-bhaktit 


VIL... and the comm. of pe asa oa on this . 


Ci) ‘Panini, 4.5 94» 


Bre Upas opening chapter. | 


“Atha. Veda, ‘co ae 


(a) HALL, ° pe 5152. 

(b) Farquhar, ps 250. 

(c) -Radhakrsnan, p. 7066 ° 
(ad). Das Gupta, pe 62 fn. - 


RG. Vedas, TIL.53 TIL. Sr ese 


a Sas Bre 


ndniyane, 


(a) M@H, XTI.340.101-1045 - ‘HIT .849 87 bes 


(e).. MCh. RIL 0549 057. 

vide Varah, Agni, Kurma, var and Mataye 
 SEbtvata Samhita, i. T1885 

. Vopadeva, ifulctphata Da rie 

oo AUS,. xy De 5B. : 


- Be Bhattacharya, Be ow. eo 


HP Sasbrl, p. 337-6 


>. Katre, AUS, X, POPs SIn ke. : be ; 
Bhe Pe Vfafes i 10/40f/~ and 11/4/~.— | 
“Bhs P 11/16/32. eg | a 


Ve ABORT, XIV, 192-9, PD e- 186. ot. 


Ve Vodartha-sangraha of Ran@nuja. 


also. Be Sharma gy. De 187. 


Vide. Hazra 5 NIA, ppe 527-8; Ve also, eatalogue of the | 
_ library of the India Office Vol. IL, Part. 
ceo sec. Ion the. Bhagavata | be tween PP 556+80 


248 
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Ve Vedanta-tattva-sara (Pandit vepeints 5 PP 229 37 450 and 54) 
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27, Lage Bh. p. 24. 

28, 4/24/60. 
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49. 10/14/21. 
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53. 2/5/17. 

54. 6/19/6. 

54/1. Gita, 6/30. 

55-6 3/84/46, 

56. 20/4/13. 

57, 1/7/23. °° 
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66. 6/17/21. 
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85. 3/0/55. } 
86. 1/o/16e-7. 
Bevan 1/5/21. . 

a8. 5/1e/a2. ; 
| 89. s/o/43 1/9/30 1/7/23; 1/8/18 5 1/9/18; 4/23/23. 
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4/8/42 «- Sake : 


ibid. ae . oe 
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: Roars cores Bs ee ion WEE ees “Gad oS “, 7 
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